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The Month of the pp. 58-86.—The tenth day of this month, called 
nkdr ^di'dra or nhdr l-^dsdr, practically the Muhammadan New Year’s 
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rites at ^dd^ra^ pp. 65-69.—Water rites, pp, 69-71.—The fire and water 
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month of ‘ASfir, p. 72,—Ceremonial expulsion of the jackal at ^d^ra, 
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at ^dd^a, p. 73 sq.—^Almsgiving, p. 73.—Use made of antimony and walnut 
root, p. 73 sq.-^‘AMra and the month of 'Asfir fraught with ei^ influences, 
which c^ for precautions, p. 74.—Taboos observed in this month in the 
days of old, ibid.—Fasting, ibid.—Suspension of work, p. 74 sq.—Taboos 
relating to sweeping and brooms, p. 75 sq.—^To matrimonial intercourse. 
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p. 76.—To the hatching of chicks, ibid,—^-lourning taboos, pp. 7^-7^- 
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no sq.—Almsgiving, pp. 110-112.—Exchange of food and meals partaken 
of in common, p. 112.—Prayer, pp. 112-115.—The ceremony at the m^dlla, 
ibid.—Ceremonial fighting and racing, p. 115.—The sacrificial animal, 
p. 115 sq.—Practices intended to purify or sanctify it or to drive away 
evil spirits, p. 116 sq.—The sacrifice, pp. 118-120.—Consecration of the 
knives with which the animals are going to be killed, p. 119.—^The head 
and feet of the sacrificed animal cut off at once and their hair singed o30f, 
p, 120.—Rules relating to the eating of the animal, p. 120 sq.—^What 
remains of the meat made into qaddld, p. 121.—K. portion of the animal 
left to be eaten at some other feast, p. 121 sq.—^The holiness of the victim 
also utilised in other ways, pp. 122-126.—Use made of its blood, p. 122 sq. 
—Of its gall and urinary bladder, p. 123.—Of its stomach and gut, p. 
123 sq.—Of its right shoulder-blade, p. 124.—Of its larynx, ibid.-^i its 
jaw-bones, p. 124 sq.—Of its skull, p. 125.—Of its horns, ibid,—Of the fat 
of its eyes, and of its tail, ibid.—Of its skin, p. 125 sq.—Some other practices 
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used for the purpose of divination, pp. 126-129.—Prognostications made 
from its death, p. 126.—From its blood, p. 126 sq.—^From its gall and 



RITUAL AND BELIEF IN MOROCCO viii 

urinary bladder, p, 127.—From its intestines, p. 127 sq.—From its right 
shoulder-blade, p. 12b sq.—From the process of its liver called rblh, p. 129. 
—Indications given by the condition of its heart, ibid.—’Yix^ sacrificed 
animal a source not only of beneficial influences but of harmful ones as 
\\ell, p. 129 sq.—The buharrus ib0iqrrus, buharnts), p. 130 sq.—Practices 
by which those w^ho celebrate the feast seem to guard themselves against 
or shake off the injurious elements of its holiness, pp. 131-133.—^Water 
ntes, p. 131.—Abstinence from travel and work, ibtd.—Tugs of war, 
p. 131 sq.—Racing, pow'der play, and target-shooting, p. 132 sq.—Games 
of ball, p. 133.—Masquerades at the Great Feast, pp. 133-146.—On other 
occasions, p. 146 sq.—The chief figure in the masquerade connected with 
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reminiscences and rites of later origin, the North African plays and masque¬ 
rades may contain survivals of ancient Berber practices, p. 158.—The 
prominent part played in those masquerades by mummers representing 
various kinds of animals, ibid.—Drawings of persons masked as animals 
found among palaeolithic remains in Spain and the .south of France, ibid. 
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Names for it, pp. 160-162.—New Year’s meals consisting of some special 
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toads, pp. 343-345.—The chameleon, pp. 345-347-—Lizards, p. 347. 
—Snakes, pp. 347-354.—Snake-charmers, p. 353 sq.—Scorpions, pp. 
354-356.—Spiders, p. 356 sq.—^Ants, p. 357 sq.—Snails, p. 358.—^Locusts, 
p. 358 sq.—Moths and flies, p. 359 sq.—Lice, p. 360 sq.—Killing and eating 
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p, 361.—Rules relating to the killing of animals for food, p. 361 sq.— 
To eggs to be used as food, p. 362 sq.—^Various taboos and other rules 
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365.—Hunting and target-practice, pp. 365-369.—The se}},, or chief, of 
the hunters of a district, pp. 366-368.—^Target-practice, p. 368 sq. 
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RITES CONNECTED WITH CHILDBIRTH AND EARLY CHILDHOOD 

Practices resorted to in order to facilitate a woman’s delivery, pp. 370-372.— 
Practices or beliefs relating to the navel-string, the after-birth, and the 
blood of the mother, p. 372 sq.—^To the knife with which the navel-string 
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woman, ibid.—Meals at the birth of a child, p. 376 sq,—The father at first 
keeping away from his new-born child, p. 377 sq.—Certain rites performed 
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children, pp. 408-416.—The first shaving of the child a purificatory rite, 
p. 413.—^\^y the child is not shaved until the most critical period of its 
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his body is removed from his old home, pp. 453-455.—^When it is carried 
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of Islam, pp. 513-517.—Many similarities between the funeral customs of 
Morocco and other Muhammadan countries and those of Europe, pp. 
513-516.—^These similarities may be largely due to culture contact or even 
a common origin, but similar customs may also grow up under similar 
conditions without direct transmission, p. 516 sq.—The psychical origin 
of Moorish funeral and mourning rites, pp. 517-552.—Practices which are 
conventional expressions of sorrow but at the same time may be intended 
to protect the living against evil influences, pp. 517-525.—^Wailing, pp. 
517-519.—Self-defilement and scratching of the face and body, p. 519 sq. 
—Cutting of the hair, p. 520 sq.—Kissing or touching of the corpse, p. 
521.—^Abstinence from food or cooking, p. 521 sq.—From the drinking or 
making of tea, p. 522.—^Abstinences impl3dng self-neglect or avoidance 
of enjoyment, p. 522 sq.—Mourners considered polluted and therefore 
both ^ngerous to others and themselves in danger, p. 523 sq.—^Abstinence 
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CHAPTER XII 

VARIOUS MAGICAL INFLUENCES AND OMENS—^DREAMS 

In the last chapter we noticed many instances of the belief 
that qualities, acts, and events have a mysterious power of 
producing more or less similar effects. In other cases of 
magic causation the effect is more indefinite or more unlike 
its cause. Yet even then we very frequently find the law of 
association of ideas by similarity operating in combining 
agreeable qualities or events with agreeable, and disagreeable 
qualities or events with disagreeable, consequences. And 
there is a parallel combination in the case of omens, which 
are often hardly distinguishable from magical influences. 

In theory there is of course this difference between an 
omen and a magic cause, that the former indicates a future 
event, whereas the latter produces it. In both cases there is 
a sequence of two phenomena, a and b, but in the former 
case <3! is determined by b, and in the latter case b by a. There 
can be no genuine omen without being followed by the 
prognosticated event, whereas the same event may take place 
without a previous omen. On the other hand, it is quite 
possible that something which is apt to produce a magic 
effect is in some way or other prevented from producing it, 
but there can be no magic effect without its cause. Yet as 
both in prognostication and in magical causation there 
is a succession of two phenomena, it may be impossible to 
decide in each case whether the post hoc is a propter hoc or 
not. It is of course considered to be the effect of a cause if 
the preceding phenomenon, a, is an act performed for the 
purpose of producing it. It is probably looked upon more' 
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or less in the same light if a is something which is generally 
believed to be possessed of magic energy. It may also be 
said that a is not a pure omen if the occurrence of b may be 
prevented, as, for example, when the death foreboded by the 
hooting of an owl is warded off if the owl is driven away or 
killed.^ It will perhaps be argued that an omen may be 
conditional, that it may indicate the future occurrence of an 
event only in certain definite circumstances ; when a person 
starts on a journey there are many omens which forebode 
misfortune in case he goes on but not in case he turns back. 
Yet even in such cases there is probably some vague notion 
of a causal connection. We must not expect to find much 
clear thought on a subject which is of -merely practical 
interest for the people concerned. The important thing 
is the sequence of events and not the nature of their 
connection. 

In Morocco this confusion of thought is reflected in the 
terms of the language : the word /i7, or fdl, is used both 
for a magic influence and for an omen.® In Arabic writings 
the fa!l is represented as an omen consisting of spoken 
words, and it has come to mean a good omen, although it 
originally had a wider significance ; ® the Prophet believed 
in good omens consisting in words, but told his followers 
not to put faith in bad omens.*^ The Moors speak both of 
good and of bad fdl, fdl l-hdsdn and fdl l~qdbih, and also 
use the verb ** to give a fdl for both kinds of it. 
A person who has a bad fdl given to him by somebody tries 
to throw it back on the latter by saying, Fdlik f rdsdk, 

May your fdl be on your head ’’; or, FdUk f k'dbdk^ 

May your fdl be on your ankle ” ; or, Fdlik f gdrzek^ 

May your fdl be on your stitch (that is, the stitch 

1 Infra, p. 335. 
® In Hebrew there is a word which means both to divine and to 

practise magic (Wellhausen, Reste arMschen Heidentums [Berlin, 1897], 

p. 200 n. 2). 
® Ibid, p. 205; Doutte, Magie ei religion dans VAfrique du Nord 

(Alger, 1909), p. 363 ; Hughes, A Dictionary of Islam (London, 1896), 

p. 114. 

^ Mishkdt, xxi. 2. i (English translation by Matthews, vol. ii. 
[Calcutta, 1810], p. 381). 
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in your slipper).^ A more general way of warding oif a 
bad fdl is to curse it by saying Allah yend^l'd fdl. A 
bad fdl is also called tera. Among the ancient Arabs 
the words fair and lira assumed the meaning of omen in 
general from the great prevalence of divination from 
birds ; ^ and the meaning of bad omen attached to lira 

and Hydra in Islam ^ is connected with, if not originally 
due to, the fact that the Prophet, according to the traditions, 
forbade omens taken from the flight of birds and the running 
of animals.'^ This prohibition, however, is by no means 
observed, as will be shown in the chapter dealing with the 
belief in magical influences and omens, as well as other 
superstitions, connected with animals. M. Delphin says that 
in Algeria the tira is a bad presage, which se revele soit 
par un mot qui sonne mal, soit par un fait But in 
Morocco at least the word tera is used in many cases which 
distinctly suggest the notion of magical influences ; it is often 
applied to acts which are tabooed because they are supposed 
to lead to a death in the family.® 

In our discussion of baraka we have already seen that in 
many cases that which is deemed good for other reasons is 
also supposed to possess magic energy productive of good 
effects. Baraka^ or blessed magic virtue, is ascribed to the 
words of the Koran and everything else connected with the 
religion of the Prophet on account of their spiritual goodness ; 
while the baraka of animals like the horse and the sheep, of 
animal products like milk and honey, and of fruit trees and 
corn and other good things, is due to their material useful¬ 
ness or agreeable taste. On the other hand, the notion of 

uncleanness ”, which is a magic force productive of evil, 
is an outcome of disagreeable feelings or aversions. Un¬ 
cleanness, as already noticed, is particularly injurious to 

^ For other phrases see Margais, Textes arabes de Tanger (Paris, 
1911), p. 415 

^ Wellhausen, op. cit. p. 202 sq. 

® Hughes, op. cit. p, 114 j von Kremer, Studien zur vergleickenden 
Culturgesckichte, iii.-iv. (Wien, 1890), p. 69 ; Doutte, op, cit. p. 362. 

^ Mishkdt, xxi. 2. 2 (English translation, vol. ii. 382). 

® Delphin, Recueil de textes pour Vitude de Varabe parli (Paris & 
Alger, 1891), p. 146: 6 27 sqq. 
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baraka or an\Thing holy, but it is also in other cases a source 
of contamination. Contact with unclean infidels may be 
polluting. Once when I arrived at a governor’s place in the 
Great Atlas mountains my host would not shake hands with 
me. In an Arab tribe in the interior a boy refused to accept 
a coin I offered him for some little service. When, on a 
journey in the neighbourhood of Marraksh, I halted on the 
banks of a river, a woman came there immediately after to 
fetch water but hesitated what to do, because, as my servants 
told me, she was afraid that I had drunk from the river. 
The Jews are a cursed people, and very dirty; you may eat 
their food but must not sleep in their beds—L-ihud kul 

td^dmhum la fn^as fefrdshum. A man who has had sexual 
intercourse with a Jewess is so polluted by it that he has to 
bathe in seven different rivers in order to get rid of the 
defilement (Tangier). 

Sexual intercourse is in itself polluting and must be 
followed by an ablution. A person who is sexually unclean 
sleeps badly, being haunted by jnun or abandoned by his 
guardian angels. If he comes into contact with baraka he 
will not only spoil it or otherwise injure the holy person or 
object, but may also himself be hurt.^ If he steps over 
another person the latter will have boils or other sickness in 
consequence (Andjra, Temsiman). He must keep out of 
sight of any one who has been bitten by a mad dog, so as 
not to cause the rabies to break out (Ul&d Bu^aziz). At 
Fez I was told that it is bad for a person to have sexual 
intercourse on the night before he starts on a journey; but 
at Tangier I heard just the reverse. In the latter town and 
elsewhere it is considered necessary that blood-letting should 
be followed by three days’ continence.^ 

Everywhere it is a stringent rule to refrain from sexual 
connection with a woman who has her monthly courses and 
with a woman who has just given birth to a child ; in the 
former case the abstinence should last for eight or twelve or 
even fifteen days, and in the latter case for forty or sixty 
days, though this rule is by no means always observed. 
Menstruous blood {demm is due to Hawwa’s eating 

1 Supra^ j. 230 $qq. ^ See also supra^ i. 410. 
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of the forbidden fruit in Paradise, which was transformed 
into such blood (Tangier), or to the blowing of the jnun ” 
(Andjra), and the blood of a parturient woman (demm n-nifds) 

is equally polluting; witchcraft is practised with both. As 
to hymeneal blood {demm t-fdhliya [Tangier], sdaq [Fez], 
ssdaq [Ait Warain], shah [Ulid Bu^aziz], ssbah [Ait Sadden]) 
opinions differ. It is sometimes said to contain bar aka and 
be wholesome for the eyes ; among the Ulid Bu^aziz, when 
the blood-stained garment of the bride is exhibited, the 
people come and look at it and rub their eyes with the stains.^ 
But I have also heard it emphatically denied that there is 
baraka in such blood, and it is regarded as a seat of danger. 
In Andjra there are bridegrooms who take care that no 
offspring can result from the defloration of the bride, since 
many people believe that the child would be diseased if the 
semen came into contact with the hymeneal blood ; while 
others maintain that the child will be all right if only the 
bride and bridegroom avoid cleaning themselves with the 
same towel. There is bas in the male organ of generation. 
If a barber does not carefully clean the razor after shaving 
a man’s pubes, the next person whose head he shaves will 
have boils (Andjra), or the part of a man’s body he shaves 
next will get diseased (Tangier); he should clean it with 
water and ashes and then smear it with oil. If in starting 
on a journey in the morning you see the nakedness of a man 
who is urinating or bathing you should turn back:—Ida 

Iglf h'-mdilli ger willi (Hiaina). 
It seems that sexual intercourse and, generally, the dis¬ 

charge of sexual matter are looked upon as polluting largely 
on account of the mysterious propensities of such matter and 
the veil of mystery which surrounds the whole sexual nature 
of man. But the defiling effects ascribed to them are also 
in all probability connected with the notion that woman is 
an unclean being. Particularly during menstruation and at 
childbirth she is supposed to be charged with mysterious 
baneful energy, no doubt on account of the marvellous 
nature of these processes and especially the appearance of 
blood ; and it is presumably such frequent temporary defile- 

^ Supra, i. 199. 



6 RITUAL AND BELIEF IN MOROCCO CHAP. 

ment of a specifically feminine character that has led to the 
notion of the permanent uncleanness of the female sex.^ 
But women are also for other reasons looked upon with an 
unfavourable and suspicious eye. Islam pronounces their 
general depravity to be much greater than that of men.^ 
According to Muhammadan tradition the Prophet said :— 

I have not left any calamity more hurtful to man than 
woman. . , . O assembly of women, give alms, although it 
be of your gold and silver ornaments ; for verily you are 
mostly of hell on the day of resurrection The Moors are 
acquainted with the Muhammadan saying ^ that women are 
defective in understanding and religion—N-nsa ndqtsdf'A (or 
qilldm) 'dqlin wd dm (Fez, Tangier) ; and God has excluded 
them from his mercy—N-nsa ns ahum llah men raharntd 

(Ulad Bu'aziz). They‘are friends of the devil. They are 
possessed by jnun^ who help them to practise witchcraft,^ 
nay many women are really jnun in disguise.® Their looks 
are dangerous,^ their curses are more fearful than those of 
men,® their bodies exhale evil influences. In the Hiaina and 
among the Ait Sadden, if a strange woman spends a night 
as guest in another person’s house, she is not allowed to 
undo her girdle unless a fowl is killed or a cut is made in 
the ear of a sheep ; the blood of the fowl or sheep is then 
supposed to destroy the bqs emanating from her when she 
loosens her belt. Similarly, among the Ait Warain a married 
woman, widow, or divorced wife must not open her girdle 
when she spends the first night in a relative’s house or tent, 
unless an animal or fowl is killed, or a cut is made in the ear 
of an animal, and the threshold is sprinkled with the blood ; 

^ €f. Westermarck, The Origin and Development of the Moral Ideas^ 
i- (London, 1912), p. 663 sq,\ Idem, Marriage Ceremonies in Morocco 

(London, 1914), PP* 337» 33^» 34i sq, ; Idem, The History of Human 
Marriage, i. (London, 1921), p. 416 

2 Lane, Arabian Society in the Middle Ages (London, 1883), p. 219 ; 
Doughty, Travels in Arabia Deserta, i. (Cambridge, 1888), p. 238 sq, 

® Lane-Poole, The Speeches and Table-Talk of the Prophet Moham¬ 
mad (London, 1882), pp. 161, 163. 

^ Goldziher, Muhammedanische Studien, ii. (Halle a. S., 1890), p. 296. 
^ Supra, i, 276, 571. ® Supra, i. 2663*^. 
^ Supra, i. 420. ® Supra, i. 490 sq. 
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and the same rule has to be observed whenever such a woman 
is guest for a night in the home of a stranger. Among the 
Ait Nder, again, she is in no circumstances allowed to loosen 
her girdle in another person’s tent, and if she stays there 
overnight for the first time the host kills a fowl or makes a 
cut in the ear of a goat, and in the latter case he also 
secretly smears a little of the blood on her clothes. 

Old women are particularly dangerous. An old woman 
is worse than the devil—L~dguza dkfdr men s-Htan ; nay 
the devil himself is much afraid of her—she bottles him up 
(Tangier). There is a saying that when a boy is born a 
hundred evil jnun are born with him, and that when a girl 
is born there are born with her a hundred angels ; but every 
year a jenn passes from the man to the woman and an angel 
from the woman to the man, so that when the man is a 
hundred years old he is surrounded by a hundred angels and 
when the woman is a hundred years old she is surrounded 
by a hundred devils (Andjra). He who has an old woman 
for wife has all sorts of trouble—Li ^dddii Mrfa ^dddik, naqima 

(Ulid Bu‘aziz). If a man meets an old woman on his way 
he should say, In the name of God the merciful the com¬ 
passionate ” ; and if he meets her in the morning when he 
sets out on a journey he should not proceed on that day but 
turn back (Ait Waryiger). It is also unlucky to meet a 
widow or a barren woman in the morning (Iglfwa), and so 
it is to meet a widow in the evening as well (Ait Waryiger). 

A bride is also a somewhat dangerous person. Her 
glance or the sight of her may cause misfortune.^ The 
ceremonies which precede, or are connected with, her arrival 
at the bridegroom’s place are largely intended to prevent her 
carrying evil w'ith her to her new home. It is presumably 
for this purpose that she, on her way thither, is taken to a 
river which she has to cross on her mule three times to and 
fro,^ and that, if the procession passes a shrine, she has to 
ride round it three times and fdtha is made.^ For a similar 
purpose she is taken three or seven times round the bride- 

^ Supra^ i. 420; ViMarriage Ceremonies in Moroccof'p'p, 
148, 163, 169, 172, 181, 189, 219. 

2 Ibid. pp. 185, 190, 3 pp^ 
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groom’s house or tent ^ or the mosque of his village ^ or the 
village itself; ^ purifying substances, like milk,^ water,® and 
henna,® are offered her or sprinkled on her ; and the wheat, 
flour, siks^y or tnsa which is given her and which she casts 
over her head is represented as a means by which she rids 
herself of evil influences."^ The animal which she has ridden 
is purified in some way or other,® and the saddle used by her 
is smeared with henna or blood.® Before she is carried into 
the bridegroom’s tent guns are fired off close to her in order to 
prevent her evil influences from affecting the islduy that is, the 
bridegroom’s bachelor friends.^® Other guests at a wedding 
seem also to be exposed to some danger, since various rites 
performed by them, and especially by those who come into 
close contact with the bride or bridegroom, suggest a prophy¬ 
lactic or purificatory origin.^^ It is bad/ai/ to meet a bridal 
procession on the road (ShawJa, Andjra, Ait WarySger). In 
Andjra it is believed that if two bridal processions meet, one 
of the brides will die, being affected by the other one’s has ; 
and among the Ait Waryiger it is the custom for the women 
of both parties to throw stones at each other to drive away 
the evil. At Tangier I was told that it is bad fdl if two 
'ammariyaf (more often called a'mdmer)y or bridal boxes, 
meet, or if anybody meets one in the morning, because the 
^ammdrtya means a bier.^2 g^t this explanation cannot apply 
to the tribes mentioned above, among whom a woman’s bier 
is not made to resemble an ^ammdrtya'ory as in the Shawia 
and among the Ait Waryiger, ^ammdriydf are not used at 
weddings. Moreover, at Tangier there is a belief that if 
women who have been brides on the same date meet in the 
street, one of them will be divorced or die before long.^® 

^ Westermarck, Marriage Ceremonies in Morocco, pp. 196-198, 200, 
206, 209, 215. 

2 Ibid, pp. 199, 200, 203, 208, 215. 
® Ibid. pp. 203, 215. ^ Ibid. pp. 194, 203, 207, 210, 212 sqq. 
® Ibid. pp. 203, 209, 212, 215 
® Ibid. pp. 214, 217. ^ Ibid. pp. 197, 207, 208, 217. 
® Ibid. pp. 194-196, 201, 205, 207, 211, 214, 218 sq. 
® Ibid. pp. 210, 219. Ibid. pp. 210, 218. 
^ See ibid. p. 327 sq., and the references in the footnotes. 
^ See infra, p. 453. 

Cf Emily, the Shareefa of Wazan, My Life Story (London, 1911), 



XII MAGICAL INFLUENCES AND OMENS 9 

The idea that a bride is apt to carry evil with her to her 
new home is easy to understand considering that she is both 
a newcomer and a woman ; and the has attached to a 
wedding may be explained by the belief that bride and 
bridegroom are much haunted by jnun^ which are, pre¬ 
sumably, vague personifications of the supernatural dangers 
threatening the young couple on account of the new state of 
life into which they are about to enter, and of the particular 
character of the act by which marriage is consummated.^ 
After a wedding careful notice is taken of an3i1:hing of im¬ 
portance which happens in the house or tent or village. 
Among the Ait Ydsi, if shortly after the bride’s arrival at 
her new home a death or some other unhappy event takes 
place there or in the village, it is attributed to her unlucky 
taiZnza, or fringe, whereas good events indicate that she has 
a lucky fringe. There is a similar belief among the Shloh 
of Glawi and Aglu ; if the woman whom a man has married 
has a good taunza he will prosper, but a bad taiinza will 
bring him misfortune. In Aglu, where all the young men 
of a village who marry in the same year generally have their 
weddings on the same day in the autumn, it is believed that 
if shortly after this occasion a swarm of locusts makes its 
appearance instead of the expected rain, the plague has been 
caused by the weddings, and the newly married people are 
therefore taken outside the village and told to make sacrifices 
at a saint’s tomb so that the locusts shall fly away. 

But although a bride is looked upon with some suspicion 
and a wedding is not without its dangers, benign magic 
virtue is on the other hand ascribed both to bride and bride¬ 
groom, and the wedding is a blessed occasion from which 
those who take part in it and even the community at large 
expect various benefits.^ For marriage is a good thing, 
approved of by religion and contributing to the happiness 
and comfort of life. If a person in travelling comes to a 
village where a wedding is going on, he should stop there 
overnight (Andjra) or at any rate join in the feast (Ulid 

p. 308 :—Three brides of the same date must not meet for forty days ; 
if they do the consequences are that one or other will be divorced in the 
same period ^ Supra^ i. 388. ^ Supra^ i, 198 .iy. 
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Bu‘aziz, Ait WarySger), and it is bad fdl if he does not do 
so ; and the same applies to other feasts besides weddings. 
These beliefs may spring from a feeling that a person should 
not miss the opportunity to be present on a blessed or joyful 
occasion—it is in particular good fdl if the host invites the 
traveller to stay over the whole occasion. But there may also 
be another reason for it, which suggested itself when I dis¬ 
cussed the matter with a native informant: a gathering of 
happy people may have a tendency to throw off the bas^ 

which is then floating about and liable to affect the passer-by. 
Some consider it bad fdl to meet a party of people who are 
making merry (Andjra, Shawia). So also the contrary belief 
that it is good fdl to meet a funeral (Shawia, Tangier, Andjra, 
Ait WarySger, Temsiman) might be explained by the 
tendency of the latter to attract the has ; the person who 
meets it will live long (Tangier). In Andjra I was told that 
it is good fdl for a traveller to find on the road the dead 
body of a person because his bas is attracted by it. On the 
other hand, a native of Aglu said that if a person in starting 
on a journey meets people carrying the body of a man who 
has been killed he should turn back, although if he meets a 
funeral he may go on. 

Manslayers are unclean. Poison oozes for ever out from 
underneath their nails (Andjra, Idiaina, Ait Warain) ; hence 
anybody who drinks water in which a manslayer has washed 
his hands will fall dangerously ill (Andjra), and those who 
may have to eat with him from the same dish will take care 
to avoid any portion of the food which he has touched with 
his fingers (Ait Warain). Indeed, people refuse to eat 
together with a homicide (IJiaina)—members of the Darqawi 
brotherhood are particularly careful in this respect (Ulid 
Bu'aziz) ; food partaken of in his company is indigestible 
(Andjra). The meat of an animal which he has killed is bad 
to eat (Andjra, Ulid Bu'aziz, Ait Warain, Ait Sadden). 
When the heart of such an animal is cut, its inside is found 
to be black with blood (Ait Warain). In many tribes a 
homicide must not perform the sacrifice at the Great Feast 
with his own hands.^ In the IJiaina he is not allowed to 

^ Infra, p. Ii8. 
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butcher an animal, nor to skin one, nor to cut up its meat^ 

and at a market he must keep at a little distance from the 

meat offered for sale by the butchers ; when the governor 

wants to squeeze money out of the butchers he sends to them 

a homicide, who can punish any obstinacy on their part 

simply by touching the meat to make it unsaleable. A 

homicide is not allowed to go into a vegetable garden or an 

orchard, nor to tread on a threshing floor or enter a granary, 

nor to go among the sheep, nor to visit a mosque (Hiaina), 

It is a widespread belief that if a homicide comes to a place 

where people are digging a well, no water will appear, or 

the water which has already appeared will run away {ibid,^ 

Andjra, Aglu). In Andjra I was told that even a person 

who has killed somebody in war is meskun or mejnun; but 

elsewhere the taboos just mentioned were expressly said to 

refer to private manslayers alone. 

On the other hand, homicides also act as doctors. In 

Andjra, if a person suffers from pain in some particular part 

of the body, a homicide thrusts his dagger three times 

towards the affected part without touching it; and if a person 

is generally ill and confined to bed he pretends to stab the 

patient all over his body, at the same time reciting something 

from the Koran. Feigned stabbing by a homicide is a very 

widespread cure for stinging pain, in Arabic called ndhsa^ 

nogza, bdbf or bibdn, among the Iglfwa nnahst or nnogzt^ 

among the Ait Warain tduwurt, among the Ait Waryiger 

dauwort. In the last-mentioned tribe ashes are put on the 

part of the body where the pain is felt, and the homicide 

then pretends to stab it with his dagger seven times, every 

alternate time touching the flesh. In the Hiaina he thrusts 

his dagger three times towards the chest without touching it, 

and he does so in the morning before breakfast; or he rolls 

up a small piece of calico, sets light to it, and then touches 

the affected part of the body with it. In Sus a person who 

has a sty {il(p) is cured by a homicide pretending to stab it 

seven times. The curative power attributed to a homicide 

is obviously due to an association between the idea of 

killing a man and that of killing an illness.^ 

^ See also supra^ i. 326 ; infra^ p. 404 n. i. Cf, infra, p. 558 sq. 
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The uncleanness of a manslayer is not merely due to the 

blood pollution but also to his sin. Among the Rifians of 

the Ait War}4ger an ordinary manslayer is not considered 

unclean, nor is he blamed for his deed. They admit that 

murder was forbidden by the Prophet and that a murderer 

will go to hell; but if he says his prayers and gives alms and 

invites scribes to recite the Koran he is likely to get rid of 

his sin, and besides, a Rifian is not much afraid of hell. 

Whatever religion may say on the matter, a man who has 

not taken anybody's life before he is married is not con¬ 

sidered a man. When a young fellow has for the first time 

killed a person he goes to the next market at the head of 

his family, dressed in his best clothes and wearing a new 

bag (ddjbzrf) ; and he wears it not on his left side, as usual, 

but' on his right, to announce to all the people what he has 

done and to show thaf now he is a man. This is done 

whether the homicide took place in revenge or not. But 

though ordinary homicide is admired, it is considered very 

bad to kill a scribe without sufficient reason because of 

his knowledge of the Koran, and it is also considered bad, 

though not in the same degree, to kill an unoffending shereef 

on account of his holy parentage ,* and if a man who has 

committed either of these crimes slaughters an animal, its 

meat will be difficult to digest. This indicates that the 

taboos imposed on manslayers have something to do with 

the moral side of the matter. And the same is obvious from 

the general view that it is neither sinful nor polluting to kill 
in war. 

In other cases also wrongdoing contains magic energy 

productive of evil.^ On the spot at the market-place where 

the judge and the notaries i^dduT) are sitting no grass will 

grow because it has been contaminated with the has of 

wrongdoers (Hiaina). At Fez, if a person is going to do 

something of importance, for example to buy a horse or to 

make arrangements for his son*s wedding, he avoids passing 

the place where the judge and the notaries are sitting; if 

he passed it he would not succeed in his business, since there 

is much sin in such a place.^ If the first person you meet in 

^ See also supra, x. ‘238, 2 supra, i. 238. 
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the morning when you set out on a journey is one who does 

not observe his daily prayers, the best thing you can do is 

to turn back (Ait Wary&ger). Stealing, lying, and fornica¬ 

tion are said to be “ bad fdV^ (Andjra). If a boy or girl 

pilfers food he or she will have white spots on the face on 

the eighth day (ibid,). According to an old Andjra woman, 

it was a belief in times of yore that a person by telling lies 

shortens his life, lessens his size, and decreases his money, 

whereas he who always speaks the truth thereby increases 

his age, strength, family, understanding, and property. 

People who tell stories in the daytime will have children who 

are born baldheaded (ibid.). 

There are still to be mentioned certain classes of persons 

who, on account of some unpleasant peculiarity, are held to 

be magic causes or omens of ill-luck. We have seen above 

that some persons for this reason are supposed to possess 

the evil eye.^ The UlSd Bu^aziz say that it is better to meet 

a person who is reputed to have an evil eye than to meet a 

glutton (^kkal) :—Lldh^^ma yitldga m'a wdhed s-sgd dla 

m^a wdhed 'Stkkdl. It is unlucky to meet a blind or a one- 

eyed person in the morning when you start on a journey 

(Hiaina) ; ^ the one-eyed is like Sitan, the devil, who also 

has one eye only (Fez). If you meet such a person in the 

morning you should go back to your house and have a nap, 

as otherwise you will not succeed in what you are about 

(Aglu). In Dukkala it is said that if a one-eyed person, 

a perfectly baldheaded person, and an albino meet in a boat 

it will not move :—La-war Lfeggsi u l-qra!' t-tdlsi u s-shdb 

l-ddsi tldfa la tldgqu f s-sftna trdssi. The Ait Waryiger 

say that the same will happen if a man who is blind, one who 

is bald, and one who has a sore under-lip meet on board a 

vessel. In the Hiaina it is considered unlucky both for the 

person himself and for others to have a na^la, or feather, in 

the hair over the forehead ; to have a feather on one side 

of the crown, on the other hand, is lucky in the case of a 

^ Supra, i. 419 sq. 
^ Cf. Burckhardt, Arabic Proverbs (London, 1830), p. 5 :—The 

Arabs regard a one-eyed man as of bad omen, and nobody wishes to 
meet him 
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man though unlucky in the case of a woman, but to have a 

feather on both sides of the crown is just the reverse. It is 

good fdl for a man to have much hair on his chest (Hiaina, 

Andjra, Ait Waryiger), evidently because it suggests 

strength ; such hair is called s-saW de s-sbo^d^ or “ lion’s 

hair It is also good fdl for a person to be born with six 

fingers on one or both hands (Fez, Tangier, Dukkala); they 

suggest exuberance. And for a similar reason any abnormal 

outgrowth on the body with which a person is born is supposed 

to be a portent of good luck (Fez, Tangier). 

A left-handed person is a bearer of ill-luck. When a 

scribe from Dukkala mentioned to me the Arabic word for 

such a person (^dsri; at Tangier 'osri)^ he spat and said that 

the ^dsri is a sga\ To meet him in the morning is unlucky ; 

nobody but another ^dsri employs him as a ploughman ; and 

if an animal is tied with a rope made by such a person the 

rope will break and the animal get loose. My Berber 

secretary from the Ait Sadden refused to eat a fowl which 

had been killed by one of my servants who was left-handed. 

The disfavour with which a left-handed person is regarded 

is due to the notion that the left side is bad and the right side 

good, which is found among so many other peoples and also 

prevailed among the ancient Arabs.^ It is bad fdl to use 

the left hand for good acts, which in accordance with custom 

are performed with the right, such as eating, giving alms, 

offering and receiving food or drink or other things, greeting 

a person, telling the beads of one’s rosary; whereas the 

right hand should not be used for dirty acts, such as cleaning 

one’s anus or genitals or blowing one’s nose, and when you 

spit you should do it to the left.^ Whatever the left hand 

writes is bad fdl^ and even a left-handed man tries to use 

his right hand in writing words from the Koran. We shall 

subsequently notice a similar distinction between right and 

left in the meaning attached to some of those spasmodic 

jerks or bodily sensations which are regarded as portents of 

good or evil. Yet in certain magical practices, even though 

^ Wellhausen, <?/. cit. p. 202. 
^ Cf, al-Buharl, Sabtb, viii. 35 (French translation by Houdas and 

Mar^ais, voL i. [Paris, 1903], p. 153). 
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performed for no evil object, the left hand is used/ obviously 
because there is magic energy in the unusual. 

Black people are regarded as unlucky. Among the 
Ulid Bu‘aziz there are persons who would only buy slaves 
of a somewhat lighter shade. A scribe from the same 
tribe, resident in Mazagan, told me that he always ate some 
bread and salt in the early morning before he left his 
house, since otherwise some misfortune was sure to befall 
him if he happened to meet a black man or a person who 
had an evil eye ; but he said that another method of averting 
the danger was to ask the black man to smile so that he showed 
his teeth, the whiteness of which would neutralise the evil 
caused by his blackness. In the Hiaina, if a party of 
hunters or other people in starting in the morning meet a 
black person, they say to him, Bdiyad, bdiyad, Whiten, 
whiten ” ; if he then opens his mouth and shows his teeth 
it is all right, but if he keeps his mouth closed it is a bad 
omen. That black people are evil-omened may in some 
degree be connected with the contempt in which they are 
held ; ^ but the colour black is by itself a bad omen and a 
source of evil,^ no doubt on account of the gloom}?^ impression 
it makes on the human mind, which is averse to darkness. 

Many families or persons avoid buying animals which 
are perfectly black, as they believe that such animals would 
bring misfortune.^ Among the Ulid Bu'aziz there are 
persons who sell any black foal or calf brought forth by their 
own mares or cows, or who give it to somebody to keep for 
them until it is grown-up and then sell it. They also 
maintain that a black dog may cause death in its owner’s 
family ; I was told of a case in which two brothers died 

^ Supra, i. 88, 112, 341, 357, 555, 559. Cf. infra, p. 382. 

^ A negro is only worth salt:—L- abd qtmdt^ l-milfjLa, Generosity 
is rare in him:—JL-^abd idajdd men qdlldt^ bdsbft. A free man is made 
to obey with a wink, a negro only with a box:—L-^orr bi l-gdmza u 

l-abd be d-dibza (Dukkala). The conceit of the latter is so great that 
if he is not beaten every Sunday he says that there is nobody like him :— 
L-aid ida ma yqkiXl H l-dsa ne l-kdd ne U^dd kdiqhl ma bfidlu fi^d. 
But a negro is stronger than a white man; he has an extra rib and also 
an extra cup of blood :—L^^aJbd zdyed 4dl'a u kds de d-demm. 

^ See also ‘Index’, s.v. Black. ^ Cf infra, pp. 287, 289 
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because their father had a little black dog with red legs. 
Many people in different parts of the country dislike having 
black dogs, as being bad for the house, and black pups are 
frequently thrown away.^ As has been said before, a black 
dog the ears of which have not been cut is supposed to be 
a jenn^ and the same is the case with a black cat (Hiaina). 
A black hen is used in witchcraft for the purpose of causing 
quarrels between friends.^ In Andjra it is considered 
unlucky to give a black bullock, sheep, or goat as hdiya, 

or “ present for a wife, as it would make the married life 
** black The ominousness attributed to the sight of a 
raven ^ and to the fluttering of a black moth about a light ® is 
obviously due to their colour. If the heart of a slaughtered 
animal is found to be black it is bad/®/for him who slaughtered 
it (Tangier), or it means that his heart is black {ibid,, Ait 
Sadden, At Ubahti).® 

In various parts of the country there are families whose 
members never wear anything black lest some misfortune 
should happen to them or their relatives (Dukkala, Salli, 
Tangier, Andjra, Ait Saddto, &c.). A scribe from Dukkala 
told me that an uncle of his fell into the sea and was drowned 
because there were black stripes on the white cloak (jillabzyd) 

which he had on. In the same province the cloth of which 
a person’s first tent is made is never blackened, because it 
would be bad fdl for him if it were. At Fez it is bad fdl 

to offer a person an3^hing black, especially in the morning. 
Among the Ait Temsiman it is considered bad for a person 
to meet in the early morning not only a black man or woman 
{ismag, tismaht) but a donkey with a black mouth, and he 
tries to ward off the evil by the usual phrase, In the name 
of God the merciful the compassionate In the Idiaina it 
is bad fdl to meet the first thing in the morning a black 
animal and a man dressed in a black cloak, as well as a black 
person; if anybody on setting out on a journey in the morning 

^ The Prophet is reported to have said:—Kill black dogs having 
two white spots upon their eyes ; for verily this kind of dog is the devil ” 
{Mishkat, xviii. 2. i [English translation, vol, ii. 308]). 

^ Supra, i. 268. ® Supra, i. 360. ^ Infra, p. 333. 
® Infra, p. 359. ® Cf. infra, p. 129. 
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meets a black dog or somebody carrying tar he ought not 
to proceed, nor must tar be taken into another person’s 
house lest it should cause misfortune. In Andjra, if any¬ 
body who is carrying something black meets another person, 
he must put down what he is carrying while the other one 
is passing; otherwise the latter will not pass at all but turn 
back, lest he should have some misfortune on that day. A 
similar custom prevails among the Shloh of Aglu and Glawi 
and among the Rifians of the Ait Wary&ger ; the person 
who is carrying the black object says when he puts it down, 
Hasak, or iUhe addresses more than one person, Hasakum, 

With your permission ”, to which the answer is, ^Azk dlldh 

(in Rifian 'azzek dlldK)^ or if the person to whom it is said 
is a woman, ^Azkim dlldh^ corresponding to our pray 
Among the Ait Sadden, if a woman is dyeing a tent-cloth 
{afli^^j') with sulphate of iron ijjdj') to make it black and sees 
somebody coming, she warns him not to pass. 

Sooty kitchen utensils are regarded as dangerous. Among 
the Ulid Bu‘aziz an earthenware pan (tdjzn) must not be 
carried about in the village with the sooty side visible. 
Among the Ait Sadden, if a person who sets out on a journey 
or goes out hunting, or goes to visit a shrine or to attend a 
market, meets a woman carrying an earthenware pan {afan 

or, if small, tdfant) or a pipkin (Ima'un) with the black side 
turned towards him, he returns home. At Tangier a person 
inust not pass between or in front of other persons with a 
sooty pipkin {qddra)^ an earthenware saucepan {tdjln)^ or a 
pan used for frying or the baking of bread (^dqld) in his 
hand ; and if anybody lends to another his mdqla made of 
copper he strews into it some flour, which is good fdl calcu¬ 
lated to neutralise its blackness. Among the Ait Temsiman, 
also, nobody is allowed to pass between other persons carrying 
a sooty pipkin (taqnust)^ earthenware saucepan (ttajin), or 
pan used for baking (anahddm). In Andjra, if a person 
leaves a place and the people there do not want him to 
return, they break an earthenware pan used for the baking 
of bread (mdqla) and throw the pieces after him, saying, 
Ahna slyibna Ukhdla u dhna ma fwqlina ‘‘We 
threw the blackness, and no trouble will come near us ”, 

VOL. II C 
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meaning that the other person went away with his trouble 
for ever. 

There are other cases in which people make use of the 
colour black for their own benefit. It is used as a charm 
against the evil eye,^ and as a means of influencing the 
weather in accordance with the principle of homoeopathic 
magic.^ To have intercourse with a black woman is a cure 
for back-ache (Garbiya, Ait Wary&ger, &c.) and gonorrhea 
(Tangier, &c.).^ The gall of a black cow is a medicine for 
leucoma, which is characterised by whiteness of the eye.^ 
The milk of a perfectly black she-goat is drunk as a remedy 
for whooping-cough.® Cats 'which are perfectly black are 
used for many purposes.® In sacrifices to jniln the victims 
are by preference black. The best of all sacrifices at the 
Great Feast is that of a ram with black rings round its 
eyes.'^ The noblest and holiest of all horses is the black 
horse.® There are certain families for whom black is 
considered a lucky colour.® 

While black is the colour of darkness and gloom, white 
is the colour of light and brightness, and is therefore regarded 
as good fdl?^ The benign magic virtue attributed to milk 
is due not only to its usefulness and taste, but also to its 
colour, which is often emphasised hy the natives themselves. 
It is partly on account of its whiteness that milk plays such 
a prominent part in the marriage rites.^^ At Fez at the 
betrothal feast of a young man some milk is ceremonially 

1 Supra, i. ^ Infra, pp. 258, 264, 265, 271. 
® See Quedenfeldt, * Krankheiten, Volksmedizin und aberglaubische 

Kuren in Marokko in Das Ausland, Ixiv. (Stuttgart, 1891), p. 79. 
^ Infra, p. 294. ^ Infra, p. 303. Cf, infra, pp. 302, 340. 
® Supra, i. 599 ; infra, p. 308.?^. ’ Infra, p. 116. 
® Supra, i. 98. ^ See su^a, i. 320. 

As an illustration of these feelings with regard to black and white 
may be quoted the following statement made by Sir Drummond Hay :— 
“ The fact of the Sultan having mounted a milk-white horse is meant to 
be emblematic of peace and goodwill. When His Majesty is displeased 
he rides a black horse, and according to the royal humour he is said to 
vary the shade of the steed he mounts” (Mrs. Brooks, A Memoir 
of Sir John Drummond Hay [London, 1896], p. 216 sq.). 

^ See Westennarck, Marriage Ceremonies in Morocco, * General 
Index *, s.v. Milk. 
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given to him and his friends to drink in order to make his life 

“ white ” ; ^ at the corresponding feast in his fiancee’s home 

milk is, with a similar purpose in view, offered to her and the 

women guests ; ^ and the same ceremony is repeated at a 

later feast preparatory to the wedding which is celebrated in 

the bride’s house,® as also on her arrival at her new home.^ 

At country weddings, when the bridal procession passes a 

village on its way to the bridegroom’s place, the bride is 

sprinkled with milk or milk is offered to her, and this is 

sometimes said to make her a good wife ® or to give her 

good luck,® and sometimes to make her future “ white ” J 

If a person meets another who is carrying milk and drinks 

of the milk which in such circumstances should be offered 

him, or dips his finger into it, the day will be white ” or 

lucky for him (Fez, Andjra, Ait Nder) ; ® and at Fez I was 

told that the offering and acceptance of any other white 

thing, especially in the morning, will produce a similar 

result. In various tribes milk, flour, wool, and eggs are, on 

account of their whiteness, used in rites intended to have 

good effects on newly bought animals.® Owing to the same 

quality eggs figure prominently in marriage ceremonies. In 

Andjra, on the occasion when the corn to be used for the 

wedding is cleaned in the young man’s house, an egg in a 

bowl is put on the top of one of the heaps of corn lying 

ready in the yard, ‘'in order that the wedding shall be 

without rain^° and the life of the bridegroom shall be white ” ; 

and the egg is afterwards buried under the threshold of the 

house that it shall be stepped over by the young couple, 

whose lives are thereby supposed to become happy.^ Among 

^ Westermarck, Marriage Ceremo7ties in Morocco, p. 25. 
2 Ibid. p. 27 sq, ® Ibid. p. 139. 4 p. 194, 

^ Ibid. p. 170. ® Ibid. pp. 180, 185. ^ Ibid. p. 172, 
® Cf. Tremearne, The Ban of the Bori (London, [1914]), p. 220 

(North African Hausa); Eijub Abela, ' Beitrage zur Kenntniss aber- 
glaubischer Gebrauche in Syrien in Zeitschrift des Deutschen Balds- 
tina-Vereins, vii. (Leipzig, 1884), p. 107 (Metawile). 

® Infra, p. 285. 

For instances in which eggs are used to make the weather 
bright, see infra, pp. 278, 281. 

^ Westermarck, Marriage Ceremonies in Morocco, p. 89 sq. 
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the Ait Waryi^er, when the bridegroom is painted with 

henna, a raw egg is put in the bowl containing the henna, so 

as to make his life white Among the Tsui, who have 

the same custom, the egg is afterwards removed from the 

bowl and eaten by the bride and bridegroom on the second 

night they pass together, in order that their future shall be 

bright.^ At Tangier, when the bride is belted on the evening 

of the seventh day after her arrival by two little boys, a raw 

egg is given to each of them to make her life “ white 

The whiteness of silver is also constantly referred to by 

the natives when they speak of this metal as a charm for 

good luck. Among the Ulad Bu*aziz the young man sends 

to the family of his fiancee a silver coin, which is afterwards 

put underneath the handmill when wheat is ground and then 

taken by the girl or her mother, in order to make things 

“ white and lucky ; ^ and among the same tribe, when the 

bride has been lifted out of her tent to be taken to the bride¬ 

groom’s place, a brother or friend of the latter gives her a 

silver coin to make her “ white ” like silver, that is, a good 

wife.^ Among the Ait Yiisi, when the new slippers which 

have been sent by the bridegroom are put on the feet of the 

bride immediately after she has been painted with henna, a 

silver coin is, professedly for the same purpose, placed in the 

right slipper.® It is generally considered necessary that the 

cloak worn by the bridegroom should be white, partly, I 

believe, for the sake of purity, but also, as is expressly said, 

in order that his days shall be “ white We have pre- 

\dously seen that when an incantation has been read over a 

sick person, or a charm has been written as a cure for his 

illness, he must necessarily give some money to the doctor or 

scribe, or if money is lacking something white instead.® 

White is also a lucky colour when found in animals. An 

excellent horse is one which has five white parts, namely, its 

forehead and its four legs ; ® and white fowls are considered 

to bring good luck.^® 

^ Westenaarck, Marriage Ceremonies in Morocco^ p. 115. Cf. 
ibid, p. 113. ^ Ibid, p. loi. ® Ibid, p. 293. ** Ibid. p. 33. 

® Ibid. p. 174. ^ Ibid, p, 150. ^ Ibid. p. 106. 
® Supra^ i. 156, 2i$, €f. supra, i. 166; infra, p, 411. 
^ Supra, i. 98. Infra, pp. 65, 203, 310, 379, 



XII MAGICAL INFLUENCES AND OMENS 21 

Another colour which is good fdl is green, the symbol of 

vegetation.^ To oifer a person something green, especially 

in the morning, is to give him good luck (Fez). Grass is 

thrown in the direction of the new moon to make the month 

“ green or blessed.^ Among the Ait Warain a green 

candle is lighted close to a new-born child in order to make 

the child good.^ Among the Tsui, when the wedding has 

come to an end and the young wife has been girdled, she 

goes and gathers some fresh palmetto leaves, so that her 

days shall be “ nice and green and the year blessed. 

Among the Ait Nder, when the new pieces of tent-cloth are 

inserted in the place of the old ones, one or two fresh palmetto 

leaves are sewn in between them. Green is, and especially 

used to be, the colour most favoured by the shereefs.^ Yellow, 

the colour of the shining sun and of the most precious of 

metals, is also possessed of magic virtue. The game called 

slg, which is played with the quarter parts of split bamboo 

cane, is believed to cause sunshine ; ® and, as said above, 

if little boys ride on bamboo canes ‘‘ the good is coming ’’ 

or the year will be good.® A person wearing yellow slippers 

which are always clean and bright is thereby protected from 

the evil eye, people will respect him, he will never suffer want, 

and his face will not turn yellow (Tangier). It is to its colour 

that saffron owes its prophylactic virtue.’ Blue and red 

are also charms against the evil eye,® and some curative 

power is ascribed to the latter. At Fez, if a child is troubled 

with hiccup {fiSi.wdqa) a piece of red paper or calico or silk 

is fixed with spittle on its forehead above the nose. In 

Jbel Hbib I saw a man wearing a red thread through the 

upper part of his right ear as a remedy for a diseased eye. 

^ See also supra, i. 117, 128, 243; infra, p. 169. 
^ Supra, i. 124. ^ Infra, p. 384. 

^ Cf Niebuhr, Travels through Arabia, ii. (Edinburgh, 1792), p. 206. 
® Infra, p. 278. « Supra, i. 601. 

’ Supra, i. 443. Over large parts of Asia, ancient and modem, 
yellow is the supreme and most sacred colour; in ancient Egypt it was 
held in high honour; in Greece and Rome it was a favoured colour, 
mentioned with a tone of delight (Havelock Ellis, ‘ The Psychology of 
Yellow’, in The Popular Science Monthly, Ixviii. [New York, 1906], 
p. 458 sq,; Ewald, Die Farbenbewegung [Berlin, 1876], p. 65 sqq^. 

® Supra, i. 431, 439, 440, 443. See infra, p. 421. 
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Among the Ait Waryager a person suffering from jaundice 

who cannot persuade himself to drink his urine as medicine 

ties a red silk thread through his right earlap. Red is used 

in witchcraft,^ and in wedding rites.^ I have elsewhere 

suggested that the use of red which is found in the 

marriage ceremonies of so man}" countries, is meant to be 

not only a sign of virginity, but also a means of ensuring 

defloration.^ 

Qualities of taste are supposed to produce magic effects, 

good or bad according as the taste is agreeable or not. 

If schoolboys eat sour things they will become stupid, 

whereas sw-eet things make them docile (Andjra, Tangier). 

Red raisins, in particular, exercise a wonderful influence on 

their intelligence. An old schoolmaster at Tangier assured 

me that if a boy eats twenty-one raisins every morning on an 

empty stomach for forty successive mornings, he will learn 

in six months as much as he would otherwise learn in a 

whole year ; and he added that scribes also profit greatly by 

a similar diet. The benign virtue of sweet things is utilised 

in childbirth ^ and marriage rites. The raisins, dried figs, 

or dates which are offered the bride or thrown over her are 

in some tribes said to bring good luck on account of their 

sweetness,® or to make everything sweet,® or to make the 

bride sweet to the bridegroom^s family.’ To achieve the 

last-mentioned object a date or raisin is, among the Ait Yusi, 

put into the right slipper of the bride.® At Fez, a few days 

after the proposal on behalf of the young man has been 

accepted, some women of his family or kin, including his 

mother, go to visit the girl's mother, and she offers them, 

besides other food, honey in order that her daughter shall 

be sweet" to the family of her future husband and there 

shall be no quarrel between them.® That baraka ascribed 

to honey is of course due to its sweetness. The baraka of 

^ Supra, i. 572. 
^ Westermarck, Marriage Ceremonies in Morocco, pp. 148, 284. 
® Idem, The History of Human Marriage, ii. 447, 466 sq^. 
4 Infra, pp. 376, 38’I. 
® Westermarck, Marriage Ceremonies in Morocco, p. 204. 
® Ibid. p. 206 sq. ' ’ Ibid. p. 209. ® Ibid, p 150 
® Ibid. p. 23. See also infra, p. 193 sq. Supra, i. 104. 
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salt ^ is likewise connected with the taste of this, the most 

indispensable of all seasonings. The bitter taste again, being 

disagreeable, is productive of evil. If a woman wants a man 

to divorce his wife—for example, if she wishes to get rid of a 

j-iyal—she puts the gall of a fox in the bed in which the man 

and his wife are sleeping together, in order to sow discord 

between them leading to divorce ; and my informant said that 

it is the bitter taste of the gall that makes them quarrel .(Ul&d 

Bu'aziz). The gall of a raven is used for a similar purpose 

(ibid.).^ Absinthium mixed with tea is supposed to cause 

quarrels between persons who partake of it together for 

two or three days in succession.^ 

It is no doubt, in the first place, on account of their 

foulness and nasty odour that excrements of men and of 

animals which are not allowed to be used for food are 

regarded as unclean ’’ and haunted by jnun ; ^ yet the 

unlawfulness of these animals from the dietary point of 

view must also have something to do with the matter. For 

the dung of cattle, camels, sheep, and goats is not considered 

unclean but, on the contrary, is even supposed to have 

some baraka^^ presumably because of its usefulness as 

manure. Curative or other beneficial effects are nevertheless 

in certain cases ascribed to the excrements of animals which 

are not used for food,® and even to those of people.*^ I know 

a man in the Garbiya who applied his own excrements to 

his neck when its skin was scaling off ; he sat in the sun until 

the filth had dried, and then washed it off. In Andjra I was 

told that a person suffering from fever caused by the eating 

of figs is made to inhale the fume of a Moslem^s excrements, 

which are burned for this purpose. At Fez the itch (Mkkd) 

is cured by a bath in the Buhrareb, which carries away the 

sewage, and jaundice (bdsffar) by the eating of radishes and 

lemons and the drinking of a little of one's own urine. 

Among the Ait Wary&ger a person who has jaundice 

^ Supra, i. 115. Cf. supra, i. 310. ^ Infra, p. 332. 
^ Supra, i. 112. ^ Supra, i. 280. 
® Supra, i. 103 ; infra, p. 294. ® Infra, Chapter XVIII. 
^ See also infra, p. 385. For the use made of human excrements 

in summomug jniin and by jugglers, see supra, i. 360, 362; infra, p. 340. 
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ibdsdfir) cures it by having a similar drink on three con¬ 

secutive mornings before breakfast ; and a person who in 

walking knocks his toes against a stone stops at once and 

makes water on them. In Andjra a newly bought earthen¬ 

ware oil-lamp is put underneath an uncircumcised boy in 

order that he shall make water in it, and the urine is left 

there for three days; then the lamp will not drink the 

oil ”, because there is bar aka in the urine of a little boy. At 

Fez, where the water-closets’ are cleaned by the unmarried 

girls of the households, they are thereby supposed to become 

lucky in their married life ; but in this case the salutary 

effect is evidently attributed to the act of cleaning, which is 

said to make their fortune {sdd) “ white 

An object which, on account of its shape, is much feared 

among people who live in tents is the small curved or swallow¬ 

tailed piece of w^ood, called in Arabic horb (plur. hrdb^ 

and in the Berber of the Ait Ydsi ahrib (plur. ikrtbefi)^ which 

is used for attaching the tent-cloth on the right and left sides 

of the tent to the peg (Arab, ufed^ plur. ufdd; Berb. of the 

Ait Yusi plur. tigwdsin) by means of a rope. It is 

said to have the power of the evil eye and even to be more 

frightful than a human eye. Among some tribes this is 

only the case with the hrah in the four corners of the tent or, 

particularly, the two on either side of the entrance. The 

Ulid Bu^aziz consider these two hrdb to be very dangerous, 

if the tent is pitched in such a manner as to make one 

of them overlook a neighbour’s yard, where he keeps his 

animals. The two foremost hrdb of two neighbouring tents 

should be opposite each other—horb mgdbel horb. If this 

rule is not observed, the neighbour may complain about it 

to the governor, and in any case he would protect himself 

by putting between the tents a pan or pipkin with the sooty 

side turned towards the dangerous horb ; but this may lead 

to new quarrels, since the black object is bad/z/ for the other 

party. The projecting horb is dangerous even though there 

is a considerable distance between the two tents, but not if 

they are separated by a row of cairns. The Ait Yilsi and 

the Ait Sadden maintain that all the ihrtben hurt the animals 

if overlooking them, and the inhabitants of another tent as 
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well if turned towards its entrance. In summer the tents of 

a village plur. tig^dmma) are pitched in two or 

more rows, not necessarily of the same length, whereas in 

winter, when the village is more exposed to robbers and 

jackals, it is made in the shape of a square or rectangle ; 

and the animals are kept overnight outside the entrance of 

the tents of their respective owners, though in the morning 

before being taken to the pastures they are often moved to 

the place behind the tent. Thus one tent in a row must not 

project ahead of another, nor must the right or the left side 

{tizzmdni) of a tent be turned towards the front or back 

{af^s) of another. The ihriben^ however, have no power to 

strike beyond a landmark made of a low wall of earth 

{agdem), and the evil influences emanating from them may 

also be neutralised by a piece of an old and black 

(such a rag is called ahlds^ tahldst^ or abtfari) stuck up in 

front of them, which is said to absorb the bas. When a tent 

is pitched, one or two of the ihrtben are smeared with henna 

mixed with water or spittle, which is regarded as good fdl. 

There is a similar custom among the Ul&d Bfl^aziz, who 

smear the dangerous hrdb with a mixture of henna, cloves, 

and rose-water, as I was told, to give bar aka to the tent and 

to make them harmless. 

There are still other precautions which have to be taken 

when tents are pitched. Among the Uli.d Bfl^aziz the ridge¬ 

pole of one tent must not be on a line with that of another— 

l-hommdr ma igdbel l-hommdr ; if this rule is not observed, 

the people inhabiting the tents and the animals which are 

kept between them will have to suffer. In the same tribe 

one of the needles (mkait, sing, mdhyaf) with which a tent 

has been sewn must be hung up inside it and left there for 

three days ; it is called "dzri l-hdima, ‘‘the bachelor of the 

tent So also among the Ait Ydsi and the Ait Sadden 

the needles {isstg^na [Ait Ydsi] or isstg^nan [Ait Sadden], 

sing, isstg^ni) are hung up on the ridge-pole (ahdmmar) for 

three days, or among the former, according to another account, 

for seven days, after which they are given back to their 

owners ; and I was told by an old Ait Ydsi woman that if 

they were returned before they had been hanging in the tent 



26 RITUAL Ax\D BELIEF IN MOROCCO CHAP. 

for three nights, the has (Ibas) would strike the tent and 

cause it to be burned. 

Pointed and sharp objects are often regarded as ill- 

omened. It is bad fdl to find a nail (Fez, Tangier) or a 

needle (Tangier) in the street or on the road. In the Hiaina 

it is believed that if a prickly-pear bush is allowed to flourish 

opposite the door of a house, its leaves will make the house 

empty. If you hand to a person a pair of scissors, you 

should put them on the upper side of your right hand, or 

you should lay them on the ground and let the other person 

pick them up, lest you should have a quarrel with him 

(Tangier, Andjra). Or if you hand to any one a pair of 

scissors or a knife or a dagger, you should keep the blade 

in your own hand and offer him the handle (Ait WarySger). 

The Ait Sadden consider it very bad fdl to make a cutting 

in the tdrrselt, or vertical pole supporting the roof of a 

house or tent, or even to pretend to do it; hence a boy 

who touches the pole with a knife is stopped at once. 

The fear of ill-omened persons, animals, or objects ex¬ 

tends to their names, for which euphemistic expressions are 

often substituted.^ When a Jew is mentioned to the Sultan 

or a high official or some other person in a prominent position 

he should not be called ihudi but dimmi (written demmt), 

which means a ‘‘ client ” (Fez). A qdhha^ or prostitute, is 

called bagiya^ which indicates a woman who is “ desirous ’’ 

of men. A person who is blind {dmd) is bser^ “ sharp- 

eyed and one who is one-eyed Qdwar) is ferdi, ‘‘ single 

or odd ox firdi men ^aintna or ^ain^ odd-eyed 

Many animals have euphemistic names. A dog is styled 

qdn€e (Fez) or qdne" (Tangier), “ contented In the Hiaina 

, ^ Cf, Host, Efierreininger om Marokos og Fes (Ki0benhavn, 1779), 
p. 208 sg.; de Bombay, Grammatica linguae mauro-arabicae (Vindo- 
bonae, 1800), p. 39 sq.; Mar^ais, * L’Euphemisme et I’Antiphrase dans 
les dialectes arabes d’Algerie ^ in Orientalische Studien Theodor 
Noldeke gewidmet (Gieszen, 1906), p. 425 sgg.; Monchicourt, ‘Repu¬ 
gnance ou respect relatifs a certaines paroles ou a certains animaux ^ in 
Revue tunisienne, xv. (Tunis, 1908), p. 5 sgq. ,* Poivre, ‘ Repugnances 
ou respect relatifs a certaines paroles ou a certains animaux ibid. xv. 
271 sq.; Doutte, Jdagie et religion dans VAfrique du Nord (Alger, 1909), 
p, 364 sgq. 



XII MAGICAL INFLUENCES AND OMENS 27 

it is in the morning, in the presence of people not belonging 

to the household, called mdrbooh^ “ bringer of profit ” ; a fox 

is then called mdrboha, and a jackal t-tdleb 'Alt, “ the scribe 

LAli The Ait Sadden call a jackal (ussen) ttdlb ^Ali at 

any hour of the day ; and in the morning they name a 

hedgehog {insi) amdrbodh, “ bringer of profit and a fox 

{ih^db')^ a wild-boar iahdlluf or ab'dlher^^ and a porcupine 

(drut) wdrssbah^ “ one w^ho has no morning Among the 

Ulid Bu^aziz a fox is in the morning spoken of as t-tdleb 

^Alij a name which is said to be given to it by its own wife. 

Among the Ait Waryiger a fox is styled st 'Alt, as though it 

were a scribe, other persons of that name being called ‘Alius. 

They say that the fox was once a scribe, which is indicated 

by its Arabic name fd^hb—a confusion betw^een fd^leb and 

tdleb. The gall-bladder (mdrrdrd) of an animal is termed 

hl^wa, “ sweet (Fez, Tangier). The dung of cattle is in 

many places euphemistically named “ henna ” (Hiaina, Ait 

Warain, Ait Nder) ;. while the Ait Sadden call it in the 

morning Ihdnna izzidrn^ “ the henna of the cattle ”, instead 

of the usual zzbeL Wine and spirits are called l-kds l-harr, 

“ the hot cup 

Euphemistic names are very frequently given to black 

things. Swed or swud is a better word for black than the 

usual khal; but a black horse is styled l-aud le~dhdm. 

The Shloh of Aglu and Glawi use the berberised word Idhdm 

for a black horse, mule, or donkey. Tar {gdtrdn, qetrdn^ 

or getrdfi) is often named biad or biat, “ white ”, but at 

Fez it is called ld~sel Uhdrra and in the Hiaina l-dsel Ukarr^ 

“ hot honey ”. The Ait Sadden call it in the morning 

burbdh^ “ disposer of profit ”, instead of the usual lldtoh ; 

and the Ait Warain, I am told, never speak of it by any 

other name but burbdh. The Ait Yiisi call sulphate of iron, 

which is used for the blackening of the tents, Ihdnna ijildn^ 

“ the henna of threads ” ; and some of the Ait Sadden 

apply to it the same term in the morning, instead of the 

ordinary while others refrain from mentioning it alto¬ 

gether. In the same tribe it is considered unlucky to speak 

of a piece of an old tent-cloth, ahlds or (if small) tahldst, in 

the morning ; if a woman nevertheless does so she calls it 
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the ahlds of such or such a tribe or village, the people of 

which have killed some near relative of hers, or ahlds n 

irumin d uddin, ‘‘ the ahlds of the Christians and Jews ”, or 

tdhldst n umia ur iyehmiln, “ the tahldst of any one who 

does not like me 
Among the Ulid Bu^aziz an earthenware pan {tdjln) is 

called by the farrah^ “ bringer of joy”, and a pipkin 

{gedrd) borma; and if a woman, in speaking to a man, 

makes use of either the word tdjln or gedra, the latter replies, 

Llah ijddek thorgih dda ujh^k^ ‘‘ May God make you break 

it over your face ”. But though the women among them¬ 

selves are allowed to use those words, they also euphem¬ 

istically call the pan hdlm, ‘‘ manservant ”, and the pipkin 

Mima, “ maidservant ”. In the Hiaina a pipkin may inside 

the household be called either gedr a or borma (or bdrmd), 

but outside it the proper term is msdhhray a woman who 

is compelled to serve ”, while an earthenware pan is called 

msdhhar, as if it were a manservant. The Ait Sadden 

insist that in the morning,' or before some member of the 

household sets out on a journey, or in the presence of a 

shereef who understands their language or a governor, an 

earthenware pan (ajan or, if small, tdfant) shall be called 

umlil or tumlilt^ “ white ”, and a pipkin (Imalun) of any 

size tumlilt. At Fez charcoal {fham) is euphemistically 

called biad^ ‘‘ white ”, and the same is the case in the Hiaina, 

although the ordinary word which is there used for it, fdhdr, 

is itself a euphemism meaning “ stout ”. 

At Fez, if a person asks another to give him powder 

(bdr^d), he calls it mesk r-rjdl^ '' the musk of the men ”. 

Lead \:rsas) is termed hjlf^ light” {ibid.), and a bullet 

(rsdsa) kfifa (Tangier) or fiff ah, apples” (Fez, Hiaina). 

Fire is very frequently called "dfiya, which is only another 

pronunciation of the word ^dfiya, “ health ” ; while ndr is 

particularly used for hell-fire. The Ait Warain avoid men¬ 

tioning the word timssi (fire) when they ask any one to lend 

them fire, and use the term Vdfest instead. 

The broom is Euphemistically called mdsldha, “ one that 

is making [something] good ” (Tangier). At Fez, if a person 

asks another to give or lend or sell to him a big needle, such 
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as is used for the sewing of coarse material, he says miffah^ 

“ key (literally ‘‘ opener ”), instead of mdhyat, and if he 

asks for an ordinary sewing needle he says meffdha instead 

of yibra. In the Hiaina a mdhyat is in the morning called 

mdffah and a yibra m'^ffdka. Among the Ait Sadden the 

words tdsdrutt, which means both sewing needle and key, 

and issig^ni, which means big needle, must not be mentioned 

in the morning, but a sewing needle should be called 

tdlmeftdht, “ small opener and a key and a big needle 

almeftdhy '' opener ” ; and at the threshing floor the word 

issig^ni must not be used at any time of the day. Among 

the Ul&d Bu^aziz the men call the horb of a tent merbdh 

(plur. mrdbdk), '' bringer of profit ”, and if a woman uses 

the word horb in speaking to a man the latter says, Llah 

ijd'lu yihorj dHek^ “ May God make it fall on you The 

Ait Ydsi call the ihriben in the morning by the name of the 

whole side of the tent, tizzmdm. In the Hiaina the threshold 

(^dfbd) of the house is called bab r-rdzq^ '' the door of pro¬ 

sperity ”, a term which in Tangier is only used for the 

threshold of a shop. 

In asking somebody to extinguish a light many people 

avoid the direct expression tfi d-dau and say biyif d-dau. 

Make the light spend the night”. When a person is 

going to ford a river he says nd^di Uwdd instead of ndqta^ 

l-wdd, because ndqtd also means I shall cut Another 

instance of avoiding a word on account of the unpleasant 

ambiguity of its meaning is to call one’s maternal uncle 

hbtbi^ ” my dear one,” instead of hdli, which also means 

empty ”. 

We have previously noticed euphemistic names given to 

the jnun and the devil; ^ and euphemisms and periphrases 

are also used for the other great enemies of mankind, illness 

and death. A person who is ill is said to be 'aiydn, ‘‘ tired ”, 

and one who is hopelessly ill md^dum, ‘‘ lost ”, If a person 

who is very ill speaks of it himself he says, Arm fd r-rdhma 

d dlldh^ ‘‘ I am in God’s mercy ” ; or, Ana fe l-krdma d 

dlldh, ‘‘ I depend on God’s generosity” ; or, Ana kzf hqbb 

dlldh, ‘‘ I am as God will Of a person who is seriously 

^ Supra, i. 262, 263, 412, 
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ill and whose face has turned yellow it is said, Sdqtaf Uwdrqa 

dydl'^t, “ His leaf has fallen ” ; and of one who has died 

of a disease, Hddi mddda u l-wdrqa dydlik. sdqta^ Since 

some time his leaf is fallen ” (Fez). These expressions are 

allusions to the person’s leaf on the tree of Paradise which 

falls when a person is destined to die.^ A death is announced 

to the Sultan by the statement that So-and-so '‘dbba bqs sidna, 

took aw^ay the bqs of our lord 

There are auspicious words as well as inauspicious ones. 

It is a good omen for a person who sets out on a journey in 

the morning to hear the w^ords mbdrak, “ blessed ”, or 

mes'udj lucky ” ; and if persons who are intent on robbery 

at night hear either of these words, which are also used as 

names for people, cried out, they are encouraged by it to 

carry out their evil intentions (Dukkala). The Ait Waryiger 

regard it as good fdl for one who starts on a journey in the 

morning to hear the names *Absram (^Abdsslam) or Moh 

(Miihammed), but as bad fdl to hear ‘£sa or Musa. In 

other cases omens are drawn from words or statements which 

are by themselves neither lucky nor unlucky, but may become 

good or bad fdl in accordance with the circumstances in 

which they are heard. If a person is speaking of something 

which he intends to do, and a stranger is at the same moment 

heard saying something which might be applied to the object 

of the conversation, then that which is said is regarded as 

fdl? For example, if he says that he is going to travel or 

to marry, and somebody is heard saying No ”, he should 

refrain from doing it (Tangier, Andjra, Ait Waryiger). If 

in similar circumstances the muddefCs call to prayer, or the 

zgdrtf of women, or the music of tabbdlln is heard it is good 

fdl^ but it is bad fdl to hear somebody weeping (Fez). If a 

person unexpectedly appears at the moment when other 

^ Infra, p. 89 sq, 
® The Tuareg do not say of a person that he “ has died but make 

use of a periphrase instead (Hourst, Sur le Niger et au pays des 
Touaregs [Paris, 1898], p. 227; Aymard, Les Tonareg [Paris, 1911], 
p. 57). In Palestine people have a great objection to announcing a 
person’s death directly to any one (Wilson, Peasant Life in the Holy 
Land [London, 1906], p. 155). 

® Cf Delphin, op, cit. p. 146 (Algeria). 



XII MAGICAL INFLUENCES AND OMENS 31 

people are speaking of him, he will live long. They say to 
him, Bdqi 'domrdk twil (Tangier, Andjra, &c.), ‘‘ Your life 
is still long”, or Igszif la'mdrmk, “Your life is long” 
(Igliwa) ; and in xYndjra and Aglu he stamps three times 
with his right foot. 

All sorts of events which are apt to produce a disagree¬ 
able feeling are looked upon as inauspicious. If a person 
has some serious misfortune on the day when he is going to 
make arrangements for his marriage with a certain woman— 
for example, if he is caught by the authorities—he refrains 
from marrying her. An old man from the Hiaina told me 
that the following events are bad fdl for you if they occur 
when you are setting out on a journey in the morning :—to 
knock your foot against a stone ^ or get a thorn into your 
foot just outside your door ; to see two men or dogs or cocks 
fighting or two donkeys biting each other ^ to meet two men 
one of whom wants to take the other one to the governor or 
the sheikh to accuse him of some offence, or to compel him 
to make an oath ; and to meet a person who is being taken 
to prison. And whether you are starting on a journey or 
not, it is bad fdl for you to hear, the first thing in the morning, 
somebody weeping or to see two persons quarrelling or 
animals fighting, or the corpse of an animal ; whereas it is 
good fdl if you meet children who are playing or women who 
are singing or some one who is praying. 

If an animal on which a person is riding when he sets 
out on a journey falls down three times, he should not proceed 
(Aglu). If anything falls down when you are riding you 
ought not to go to the place to which you intended to go, and 
if an object falls from your hand while you are doing some¬ 
thing you ought not to complete it (Dukkala, &c.). Once 
when two persons were playing with sticks at Mulai Abdllah’s 
shrine in Dukkala and a third person passed between them, 
one of them dropped his stick ; the other people who were 
present advised them to stop playing, but they did not follow 

^ There are similar superstitions among the Fors (Felkin, * Notes on 
the For Tribe of Central Africa in Proceedings of the Royal Society of 
Edinburgh, xiii. [1886], p. 230) and the Nandi (Hollis, The Nandi 

[Oxford, 1909], p. 79). 
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the advice, and in consequence the one who had dropped his 
stick shortly afterwards lost his eye. On the other hand, I 
have also heard the opinion that it is good fdl if the animal 
on which you are riding falls down, or if you drop anything 
you hold, because then it removes the has, which at the same 
time falls to the ground (Andjra). 

If a person starts on a journey or goes to the market and 
finds that he has left something behind or is called back, he 
should not turn back, or if he does he should not make 
another start on that day (Shawia, Ulad Bu^aziz, Andjra, 
Ait WarySger) or he should eat a little flour before he sets 
out afresh (At Ubahti) ; otherwise he will have some mis¬ 
fortune.^ Hence if some one at home notices the thing left 
behind he should not ask the other one to return, but call 
out to make him stop and then take the thing to him. So 
also when the ploughman fetches the animals, plough, and 
seed from the master’s house in the morning he must not 
be called back once he has left, but if the master has forgotten 
to tell him an3rthing he has to go to him (liiaina).^ 

The uncanny feeling caused by an unusual event makes 
it bad fdl. If a hen is heard crowing like a cock somebody 
in the house will die, unless it is killed at once, in which case 
the bos will fall back upon the hen (Hiaina).^ If a person in 
buying a thing happens to take out of his bag the exact 
amount of money without counting the coins, it is said that 
the devil counted them for him, and he should throw them 
back into the bag to avoid ill-luck (Andjra), or he should 
spit on the money (Tangier). But there are also people who 
consider it good/f/ and kiss the hand which took the money 
from the bag {ibid.). 

To do something which is contrary to custom, and there¬ 
fore improper, is followed by misfortune and, as we have 
noticed above, is often associated with the activity of 

^ In Syria, also, a person who sets out on a journey must not turn 
back to fetch anything he may have left behind (Eijub Abela, loc. cit. 
p. 97). There is a similar superstition among the Fors of Central Africa, 
particularly in the case of a person who goes out hunting (Felkin, loc. 
cit. p. 230), Among the Nandi ** to call back a person who has started 

on a journey portends evil {Hollis, o;p. cit. p. 79). 
^ Infra^ p. 219. ® Cf. Eijub Abela, loc. cit. p. 85 (Syria). 
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piu7i ^ or the devil.^ It is bad fdl to light a candle or a lamp 

in the daytime (Andjra, Ait WarySger). It is bad to leave 

your bed unmade when you go out in the morning (Hiaina). 

If a woman puts on her head the turban {rdzsd) or fez (tdrb^s) 

of a man, the glass- and earthenware of the house will break 

(Fez). It is bad fdl for a man to use a palmetto rope as a 

turban, or to wear a turban made of camel’s-hair which has 

not been cut off with shears, as it should be, but pulled out 

by hand (Hiaina). It is bad to reverse your cloak when you 

take it off (Fez) ; a married man who does so will divorce 

his wife (Hiaina). It is likewise bad to wear a garment 

with the inside out—such a thing is only done by Jews. 

Of him who does it people say that “ his religion is reversed ” 

(Ait Warydger), or that '' the world will be reversed for 

him ’’ (Andjra) ; but scribes maintain that although it is 

bad fdl to do it purposely, he who does it unawares will soon 

get a new garment (Tangier).^ It is bad fdl to put out the 

hand through one of the arm-holes slit in the upper corners 

of the ^jelldb or through the small opening in its front 

(Andjra).^ It is bad to walk with one slipper only (Igliwa); 

it is said that he who does so is like the devil, who has only 

one foot (Andjra), or like a one-eyed person (Ait Waryiger), 

or that one of his children will die (Hiaina). To wear a 

single slipper is in fact strictly prohibited in the Muhammadan 

traditions, because in the days of ignorance the removal of 

one of the sandals was a symbol of annulling an oath of 

allegiance.® It is bad to sleep with one’s slippers ® or belt 

underneath the head ; he who does so will have nasty dreams 

(Tangier). It is bad fdl to eat or drink standing,”^ to drink 

water from one hand only instead of drinking from both 

hands united (Andjra, Hiaina), and to drink with the mouth 

^ Supra^ i. 271 sg. ^ Supra, i. 409 sq, 
® In Syria a person who has put on his shirt or trousers reversed 

without knowing it is supposed to be proof against witchcraft (Eijub 
Abela, loc, cit, p. 82). For a similar superstition at Libanon see 
Tallqvist, Pd helig och ohelig mark (Helsingfors, 1918), p. 119. 

^ Cf, supra, i. 272. 
^ Goldziher, Abhandlungen zur arabischen Philologie, i. (Leiden, 

1896), pp. 47, 49 sq, 
® Cf. ^pra, i. 272. ^ Cf. supra, i. 271 sq. 
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in the water like an animal (Hiaina, Andjra, Ait Waryiger); 

if you drink in the latter manner the water will go out 

through your anus, and if you eat standing or eat in a doorway 

you will become poor (Tangier). It is bad fdl to leave a 

vessel from which people are in the habit of eating turned 

upside down overnight (tbzd.) ; the bas will remain in it 

(Hiaina). If a person walks with his hands joined together 

behind his back, his father or grandfather or some other 

relative of his will die (Ait Waryiger).^ It is bad fdl to 

fold one’s hands (Tangier, Aglu). 

To whistle inside a house or tent is to make it empty— 

T-tsfdr i^diydt I li-hla (Ulid Bu'aziz) or fadd'di be Uhld 

(Fez) ; in other words, its inhabitants will either die or 

abandon it (UlSd Bil^aziz, Hiaina, Fez, Tangier, Andjra). 

The house will also be deserted by the angels (Tangier). 

It is forbidden to whistle in a mosque or on a threshing- 

floor,^ and bad/if/ to do it on the road (Hiaina, Andjra, Ait 

Waryager). But it is the custom for the shepherd to whistle; 

he thereby' drives away evil influences from the animals 

(Hiaina, Ait Waryiger). From a passage in the Koran ® it 

is understood that whistling was in the days of ignorance 

one of the idolatrous rites in the Meccan temple, and it is 

therefore generally held to be unlawful for pious Moslems.^ 

To gnash the teeth in one’s sleep is to call for the death 

of a member of the family (Tangier) or, if habitual, to 

eat one’s nearest relatives ”—that is, one of them will die 

—(Hiaina), or he who does so is going to kill somebody 

(Andjra). If a woman sneezes while engaged in weaving, a 

member of the household will die before long; but if she 

sneezes while grinding corn in the da5rtime, the house will 

have a guest in the evening (Hiaina). To sneeze when some¬ 

body is talking is good fdl (Dukkala), or indicates that what 

is said is true (Tangier),^ and it does so also if it is the 

talker himself who sneezes. The Prophet is related to have 

^ Cf supra^ i. 409. 

^ Among the Nandi nobody is allowed to whistle in the plantations 
(Hollis, op. ciL p. 20). 

® Koran^ viii. 35. ^ Hughes, op. cit, p. 666. 
® Cf. Eijub Abela, loc. cii. p. 106 (Syria). 
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said that God loves sneezing, and that if a person sneezes 

and immediately afterwards says, as he should do, God be 

praised ”, it is incumbent upon everybody who hears it, or 

at least one of the party, to exclaim, “ God have mercy on 

you This prescription, which is generally followed in 

Morocco, suggests that sneezing was originally looked upon 

as dangerous.^ When a person belches he says, Astagfir 

dlldh, I implore the pardon of God 

The twitches of muscles and itchings are interpreted as 

omens, which are in most cases considered good or bad 

according as they occur on the right or the left side of the 

body.^ Twitching of your right eyelid indicates that some 

absent member of your family will come back or that some 

other pleasant event is in store for you, but a twitch of your 

left eye means that a member of your family will die or that 

you will have some other sorrow (Hiaina, Tangier, Aglu, 

Igliwa, Ait Waryiger). In Aglu itching of the big toe of 

the left foot presages the news of a death ; but at Tangier 

it is believed that if the big toe of either foot itches, a member 

of your family who happens to be ill will die. According to 

a scribe from the Ait Waryiger, itching of the right palm, 

the right side of the face, or the right eyebrow indicates 

happiness, but itching of the left palm, the left side of the 

face, or the left eyebrow indicates sorrow. A very prevalent 

belief is that if your right palm itches you will receive money, 

and if your left palm itches you will give out money 

(Dukkala, Shawia, Rabat, Hiaina, Igliwa, Aglu) ; but at 

Tangier there is just the opposite belief.^ If your right 

^ Mishkdt, V. I. I, xxii. 6. i sq, (English translation, vol. i. 339 ; 
vol. ii. 413 sq,); Hughes, op. cit. p. 600. 

^ Cf. Haberland, ‘ Die Vorbedeutungen am eigenen Korper in 
Globus, XXXV. (Braunschweig, 1879), P- 60 sq. For superstitions and 
customs connected with sneezing see Tylor, Primitive Culture, i. 
(London, 1891), p. 97 sqq. \ Lawrence, The Magic of the Horse-Shoe 
(London, [1898]), p. 206 sqq. 

® For omens drawn in Morocco from the twitches of muscles and 
itchings cf. Emily, Shareefa of Wazan, My Life Story (London, 1911), 
p. 308 ; and for such omens elsewhere see Haberland, loc. cit. p. 61 sq.; 
Preuss, * Die Vorbedeutung des Zuckens der Gliedmassen in der Volker- 
kunde in Globus, xcv. (Braunschweig, 1909), p. 245 sqq. 

^ So also in Syria (Eijub Abela, loc. cit. p. 100). 
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cheek itches you will have pleasure, whereas itching of the 

left one is a bad omen (Tangier). It is said that if your 

right eyebrow itches and you rub it with one finger, one 

person is speaking kindly about you, and that if you rub it 

with two fingers two persons are doing so ; whereas if your 

left eyebrow itches jealous people are talking badly about 

you (Aglu, Hiaina). But I have also heard the opposite 

opinion that itching of the right eyebrow means bad talk 

about you and itching of the left eyebrow good talk (Dukkala, 

Tangier) ; ^ while in Andjra I was told that itching of either 

eyebrow indicates that some of your relatives are speaking of 

you. If your beard itches and you scratch it with your right 

hand you will receive something, but if you scratch it with 

your left you will not receive an3rthing (Aglu). 

In other cases of omens drawn from itching no difference 

is made between right and left. If your moustache itches, 

you will soon shake hands with somebody (Tangier, Dukkala, 

Igliwa, Aglu) ; hence it is the custom at Tangier, after 

scratching it, to kiss the hand, as is done when a person 

greets another. A scribe from the Hiaina, however, told me 

that the itching of the moustache below the nose means that 

you will soon partake of a good meal, while itching of the 

lips is slam^ indicating that somebody whom you like will 

call upon you. If your nose (Dukkala, Igliwa, Aglu) or the 

tip of it (Fliaina, Tangier) itches, you will eat meat; whereas 

itching at the bridge of the nose means that you will soon hear 

the news of a death in your family (Hiaina).^ If the sole of 

one of your feet (Hiaina, Igliwa, Ait Waryiger) or of your 

right foot (Dukkala, Shawia, Aglu) itches you will travel, or 

the itching of either sole indicates that you will soon visit a 

house or a place where you have never been before (Tangier). 

Some people also believe that you will travel if you feel 

itching between the toes (Ait Waryiger) ; but in Andjra I 

heard that this sensation, whicl; is called b^missds^ presages 

rain. I was also told there that if the skin chaps at the back 

^ In Syria itching of the left eyebrow indicates that a friend will 
soon come as guest, whereas itching of the right eyebrow presages evil 
tidings (Eijub Abela, loc. cit, p. 97). 

^ Cf, Emily, Shareefa of Wazan, op, cit, p. 308. 
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of the heel the wind will change, although much chapping 

indicates that the heel has come into contact with water 

which has been used for the washing of a dead body. If 

your ears are tingling it means that death is passing by your 

head (Andjra), or is “ trying you ” (Dukkala), or is measuring 

your life and finds it long (Aglu) ; or that little children who 

have died are chinking something in Paradise (Tangier) ; or 

that another person’s leaf on the tree of Paradise is falling 

and touches your own leaf (Iglfwa). At Fez it is called tmn 

l-7nut% '' the tingling of death 

In a large number of cases the belief in fdl obviously 

consists of a priori assumptions based on associations. If 

the expected event happens it is naturally looked upon as a 

confirmation of the belief, whereas instances to the contrary 

mostly escape notice or are explained away in one way or 

another. But there are also cases in which the belief in a 

fdl has originated in hasty conclusions drawn from experi¬ 

ence. It is readily believed that an event which follows upon 

another is caused by it. For example, the reception of a 

letter from home which induced me to leave the village Dar 

1-Hjar in Andjra, where I had been staying for months, 

was associated with the whitewashing of a room in my cottage 

which had taken place on the same day. Even an individual 

belonging to a class of persons whom it is bad/^7 to meet in the 

morning may on strong evidence be regarded as an exception 

to the rule. During my stay in Mogador there was a black 

woman whom people liked to meet in the street in the 

morning, because they thought that it gave them good luck. 

So also, as said above, there are certain families for whom 

black is considered a lucky colour. 

Of great interest in this connection are the tabpos which 

particular families have to observe for fear lest otherwise a 

member of the family should die, or, in less extreme cases, 

some other evil should befall them. This tera^ or bad fdl^ is 

hereditary in the family, and when it goes sufficiently far 

back in time the taboo based on it must consequently be 

observed by all the relatives on the father’s side. I was told 

that every family in Fez regards some particular act as tira 

for its members and that its performance would cause a death 
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among them. But a family may have more than one par¬ 

ticular terUy and different unrelated families may have the 

same th‘a. There is a saying, L-aht haqq ^ t-tera bdtaly 

“ The evil eye is true and the ter a is false ; but even he 

who is a sceptic in theory is probably a believer in practice. 

When a person speaks of the tera of his own family he avoids 

this word and says mdhruj '‘alma. 

The forbidden acts vary indefinitely in different families. 

My landlord in Fez and other members of his family could 

never buy a spoon, but somebody else had to procure it for 

them. For other families it is tera to buy needles or lemons 

or olives or butter, or to buy the sheep which is going to be 

slaughtered at the Great Feast some time in advance for 

the purpose of fattening it, as many people are in the habit 

of doing. My Arabic secretary, belonging to an old Fez 

family, told me that it was tera for his family to let any of 

their hens or pigeons hatch an egg, and that it also was tera 

for them to arrange the circumcision of their boys, which 

should be done stealthily by a person belonging to another 

family. In the Hiaina it may be tera for a family to allow a 

stranger to live with them in the same dwelling, and it may 

be tera to buy butter. At Tangier there are families who 

have to refrain from eating the head or the tongue or the 

ears of any animal, or from eating goat’s flesh, or from 

doing this or that, lest some misfortune should befall them. 

There are similar customs in Berber-speaking tribes. 

A man from the Ait Warain told me that nobody in his 

family was allowed to eat the feet of an animal. For other 

families in his tribe it is tera to eat some other part of the 

body, for example the shoulder, or to eat fat or some 

particulai; kind of meat, like mutton or beef or hare, or any 

kind of meat or fish, or to drink milk. A native of the At 

Ubahti said that if any member of his family sold his own 

butter there would be a death in his tent or among his 

animals—although no evil would result from selling butter 

which he had bought,—and that if red earth {Ihdmri) were 

taken out of the tent one of its inmates would die or become 

ill or some of the cattle would die or be stolen. Another 

man from the same tribe asserted that the last-mentioned 
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restriction also applied to his family, with the exception that 

there would be no evil consequences if the red earth which 

was taken out of the tent were given to another member 

of the family. Among the Ait TemsSman there are families 

for whom it is ttedt {tiro) to make whitewash and to white¬ 

wash anything, or to make a mat of esparto {art) ; and there 

are other family taboos like these : a man who has left for 

the market must not go back to fetch a thing w^hich he has 

forgotten to take with him, although he may send some 

other person for it, and if anybody who is going somewhere 

happens to tumble, or if the animal he is riding falls down, 

he must not proceed but has to return. 

There is no doubt a striking resemblance between these 

customs and taboos of a totemistic kind : they have reference 

to groups of kindred, they are hereditary, transgressions are 

followed by supernatural penalties, and in many cases they 

are prohibitions of eating a certain kind of food. Yet there 

is no reason whatever to regard them as survivals of ancient 

totemism, which is not known to have existed either among 

Arabs or Berbers.^ The explanation given of these family 

taboos by the natives themselves seems quite satisfactory. 

A boy dies soon after he has been circumcised, and the same 

happens to his younger brother; then the next son is taken 

stealthily by some of his mother's relatives or, if she and her 

husband are of the same family, by some unrelated person, 

to be circumcised without the knowledge of his parents. If 

the boy remains alive the same procedure will for the future 

become the custom of the family, as it is believed that the 

elder boys died because they had been circumcised on the 

initiative of their parents. Among the Ait Temsiman, I 

was told, there are families who do not allow members of 

other households to partake of the biestings of their cows, 

because they have noticed that after they have shared the 

biestings with strangers the cow has died ; and there are 

other families who have found by experience that it is ttedt^ 

or bad fdl, if any grown-up person partakes of the biestings. 

In other cases a family taboo is based, not on individual 

^ Cf, van Gennep, IJetat actuel duprobUme totimique (Paris, 1920), 
p. 226 sqq. 



40 RITUAL AND BELIEF IN MOROCCO CHAP. 

experience, but on information received from a learned 

scribe who by the aid of his books has found out that the 

children of a family die because its members eat a certain 

kind of food, from which they will have to abstain thence¬ 

forth.^ 

It is interesting to' notice that customs quite similar to 

those I have now described are found among other African 

peoples. Thus among the Nandi, besides holding certain 

animals sacred, there are various things which the members 

of the different clans may or may not do’L For example, 

the members of one clan may not make traps, nor build 

their huts near a road ; those of another may not plant 

millet, or may not hunt, or may not eat the meat of an animal 

killed by a lion, and so forth.^ 

There are magical influences’^of many kinds in the various 

days of the week. I have previously spoken of beliefs 

relating to Friday, the holy day of the Muhammadan world, 

as also of the abstinence from work on Sundays observed 

by the women in some Berber tribes.^ Sunday is generally 

considered the most favourable day for the beginning of the 

autumn ploughing, and in some places even the only lucky 

day for it, being the first day of the week.^ In several tribes 

the reaping also begins on that day,^ and in some tribes 

the threshing.® In fact, it is a good day for the beginning 

of any enterprise (Tangier)."^ It is a favourite day for the 

^ Supra, i. 403. 
^ Hollis, op. cit. p. 7 sqq. Among the Bangala of the Upper Congo 

River every kind of food is permanently tabooed to some one, and very 
frequently the taboos are hereditary (Weeks, ^ Anthropological Notes on 
the Bangala of the Upper Congo River in The Journal of the Royal 
Anthropological Institute, vol. xL [London, 1910], p. 366). Cf. Roscoe, 
The northern Bantu (Cambridge, 1915), p. 116 (Banyankole). 

^ Supra, i. 133, 134, 224-226, 235, 236, 255 sq. See also ‘Index’, 
s.v. Friday. 

^ Infra, p. 209- See also Laoust, Aiude sur le dialecte berbhre des 
Ntifa (Paris, 1918), p. 310. 

® Infra, p. 224. ® Infra, p. 229. 

^ Cf. Trumbull, Studies in Oriental Social Life (London, 1895), p. 
49:—“ Sunday is a favourite day with Muhammadans for the beginning 
of an enterprise This statement is partly corroborated by Musil, 
Arabia Peiraea, iii, (Wien, 1908), p. 309 ; and by Eijub Abela, loc. cit. 
p. 80 (Syria). 
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fetching of the bride to her new home (Tangier, Andjra, 

Igliwa, Ait Tameldu, Aglu),^ matrimonial intercourse being 

very auspicious on the night between Sunday and Monday 

(Tangier, Ait Waryiger, Igliwa, Aglu) ; ^ it is said that a 

boy conceived on that night, or on the eve of Friday, will 

become a mujahed (Hiaina). In some tribes Sunday is a 

day of circumcision (Ulid Bu^aziz, IgHwa). The Ulid 

Bu‘aziz hunt on it, and if the hunters stay away overnight 

they continue the hunt on the following morning. The 

Shloh of Aglu and Glawi consider Sunday a lucky day for 

travelling,® whereas in Andjra people do not like to start on 

a journey on that day. Charms are often written on 

Sundays ; and a charm written with rose-water mixed with 

saffron on the first Sunday of the month before sunrise is 

considered particularly powerful. 

Monday is also in some tribes considered a favourable day 

for the commencement of the autumn ploughing,^ reaping,^ 

and threshing.® The Ait Waryiger maintain that it is a 

good day for the beginning of any kind of work. Both 

among them and the Ait Sadden it is one of the two most 

suitable days for the fetching of the bride. At Tangier it is 

considered lucky to be born on that day."^ Monday, like 

Sunday, is a good day for travelling (Tangier, Aglu, Igliwa).® 

In Aglu it is held particularly lucky if a person who starts on a 

journey on a Monday morning meets on the road somebody 

carrying milk or water ; he dips his finger into the milk and 

licks it, or he drinks of the water. Among some Berbers 

Monday is the best day for hunting,® and in Andjra the best 

day next to Saturday. Among the Ulid Bu‘aziz and the 

^ Cf, Lane, An Account of the Manners and Customs of the Modern 
Egyptians (Paisley & London, 1896), p. 175 sq, (Cairo). 

^ Cf, ibid. p. 271. 
® Cf, Eijub Abela, loc. cit, p. 80 (Syria). 
^ Infra, p. 209 sq, ® Infra, p. 224. 
® Infra, p. 229. ^ See infra, p. 399. 
® See also de Urrestarazu, Viajespor Marruecos (Madrid, .s*.^,), p. 207. 

Cf, Benhazera, Six mois chez les Touareg du Ahaggar (Alger, 1908), 
p. 62; C. G. and Brenda Z. Selignaan, ‘ The Kababish, a Sudan Arab 
Tribe in Harvard African Studies, ii. (Cambridge, 1918), p. 156. For 
an opposite statement see Laoust, op, cit, p. 309 (Ntifa). 

® Cf, Musil, op, cit, hi. 309 (Arabia Petraea). 
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Iglhva it is one of the days suitable for circumcision.^ It is 

a good day for the writing of charms ; at Fez it is held to be 

even better than Sunday. 

Tuesday is in Andjra, like Friday, one of the days chosen 

for the commencement of the sowing of maize and durra. 

Among the Ait Waryiger it is a good day for visiting saint- 

shrines. It is a day for writing charms which are intended 

to cause evil; but at Fez I was told that these charms should 

be written at the end of the month, after the twentieth day 

of it, when the nights are black like the purpose they serve. 

Among the UlSd Bu'aziz, however, charms for good purposes 

are also written on a Tuesday. It is a day for shaving (Ulad 

Bu'aziz, Ait Sadden, Iglfwa), and, all over the country, a 

day for blood-letting.^ It is the day when people are 

attacked by the most dangerous of all evil spirits, the Ulad 

bel la-Iimar, who are closely associated with blood; ® and 

there is on that day bad blood in the body which ought to 

be removed (Fez), and it also comes away easily (Igliwa). 

Generally speaking, Tuesday is an inauspicious day— 

T-fldfa nhdr nhes (Fez).'^ In Andjra it is said that on 

Tuesdays the jnun are quite unmanageable : if they are 

imprisoned they escape, and nothing keeps them off, not 

even the Koran. It is unlucky to be born on a Tuesday ; 

at Marraksh I was told that a child bom on a Tuesday about 

^dsar is sure to die.^ A bride must not be brought to her new 

home on a Tuesday (Fez, Tangier, etc.) ; ® among the Tsui 

she may be fetched on any other day of the week. No good 

undertaking should be begun on a Tuesday : students should 

not resume their studies after a holiday, nor builders com¬ 

mence any new work (Fez), nor anybody start on a journey 

{ibid., Tangier, Aglu)A In Andjra many or most people 

^ Cf. Seligman, loc. cit. p. 157 (Kababish). For days held suitable 
for circumcision in Morocco see also infra, pp. 420, 421, 423. 

2 Cf. Lane, op. cit. p. 271 (Egypt). ® Supra, i. 275, 277. 
^ This is a widespread opinion in the Moslem world (Lane, Arabian 

Society in the Middle Ages, p. 92 ; Idem, Modern Egyptians, p. 271 ; 
Jaffur Shurreef, Qjcmoon-edslam, or the Customs of the Mussulmans of 
India [Madras, 1863], p. 274). ^ Infra, p.'399 sq. 

® See also Addison, West Barbary (Oxford, 1671), p. 183. 
^ The same statement is made by Senor de Urrestarazu {pp. cit. 
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consider Tuesday to be an unlucky day for hunting, though 

others say that on that day the saints of the district are 

willing to help. Target-practice is avoided there on a 

Tuesday. Clothes which are washed on that day will 

shrink (Marraksh, IgHwa).^ A person must not pare his 

nails on a Tuesday (Tangier). 

Wednesday is at Fez regarded as a lucky day. It is 

said, L-drb'a buldrhdh, “ Wednesday is the master of gain ” ; 

and it is considered fortunate to be born then. The latter 

opinion, however, is not held at Tangier. At Fez Wednes¬ 

day is the best day for the fetching of the bride ; and it is 

also a good day for doing it among the Shloh of Aglu and 

Glawi, who consider matrimonial intercourse on the night 

between Wednesday and Thursday auspicious. In the 

Garbiya, while the shereefs UlSd Sidi ‘Abdlhadi in the 

village of Bris inaugurate the first ploughing season on a 

Sunday, the other farmers of the tribe begin their ploughing 

on a subsequent Monday or Wednesday.^ The Ait War- 

yiger consider Wednesday, like Monday, to be a good day 

for beginning work of any description. At Tangier and 

among the Igliwa Wednesday is the best day for the washing 

of clothes. The latter say that a person who starts on a 

journey on that day is sure to return ; ^ whereas in Aglu and 

Tangier it is supposed to be inauspicious to do so before 

dhor (about 1.20 P.M.), and in Aglu on the last Wednesday 

of a month of the solar year at any hour of the day. At 

Fez and among the Ait Warain circumcision is performed on 

a Wednesday, but elsewhere it is avoided on that day (Ulid 

Bu'aziz, Igliwa) ; at Fez Wednesday may have been chosen 

for circumcision because all the barber’s shops are then 

closed.*^ So they are in other Moorish towns as well, 

p. 207) and Emily, Shareefa of Wazan {o;p, cit, p. 306), who also says 
that it is most unlucky to commence any big undertaking on a Tuesday. 
On the other hand, M. Laoust asserts {pp. cit, p. 309) that among the 
Ntifa people by preference start on a journey on a Tuesday or Wednesday. 

^ Emily, Shareefa of Wazan, states {pp. cit, p. 309) that clothes washed 
on a Tuesday or Saturday or on the last Wednesday of the month ar^ 
supposed never to come out properly cleansed. 

^ See also Laoust, op, cit. p. 310 (Ntifa). 
® See also ibid, p. 309 (Ntifa). ^ Infra, p. 419 sq. 
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Wednesday being generally held to be a day on which nobody 

should have his head shaved.^ It is said that he who is 

shaved on a Wednesday (Andjra) ^ or on three successive 

Wednesdays (Ul4d Bu'aziz) will die by violence, or that he 

who is shaved on forty Wednesdays imuf be Uhdld^ that is, 

will be killed with a dagger or knife or sword (Fez, Tangier).^ 

Blood-letting is also frequently avoided on Wednesdays 

(UlSd Bu'aziz, Andjra, Tangier, Ighwa),^ though not at 

Fez. According to the Muhammadan traditions the Prophet 

said, WToever is let blood on a Wednesday or Saturday, 

and gets leprosy, must blame none but himself”.® At 

Tangier women do not comb their hair on a Wednesday ; if 

they did it would fall out. There and elsewhere (Ulid 

Bu'aziz, Igliwa) people refrain from paring their nails on 

that day. To sleep in the afternoon after 'asar is particularly 

bad on a Wednesday (Tangier) ; the jnun are very dangerous 

on Wednesdays, even some half an hour before ^dsar (Andjra). 

Thursday is in some tribes held to be a favourable day 

for the commencement of the autumn ploughing,® the 

reaping,*^ and the threshing; ® the At Ubahti consider it 

even a better day than Sunday for the beginning of the 

ploughing. It is a very suitable day for the fetching of the 

bride (Tangier, Andjra, Ait Waryiger, Ait Sadden, Igliwa, 

Ait Tameldu),® the eve of Friday being an excellent time for 

^ This taboo, however, is not observed among the Ait Sadden and is 
becoming obsolete in the Hiaina. 

^ Cf. Tremeame, oji. cit. p. 219 (North African Hausa). 
® See also Laoust, 0^. cit. p. 310 (Ntifa). 
^ See also ibid. p. 310 (Ntifa). 
® MisMdtj xxi. i, 2 (English translation, vol. ii. 376). Cf. ibid, xxi 

I. 3 (vol. ii. 380). 

® Infra^ p. 209. 
^ Infra, p. 224. 
® Infra, p. 229. 
® Cf Lane, Modern Egyptians, p. 175 sq.; Burckhardt, op. cit. 

p. 114; Mrs. Todd, Tripoli the Mysterious (London, 1912), p. 94. 
Among European peoples Tuesdays and Thursdays are frequently 
considered the most suitable days for weddings (von Schroeder, Die 
Hochzeitsbrduche der Esien und einiger andrer finnisch-ugrischer Volker^ 
schaften, in Vergleichung mit denen der indogermaniscken Volker 
[Berlin, 1888], p. 51 sg.', Sartori, Sitte und Branch, i. [Leipzig, 1910], 
p. 60). 
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matrimonial intercourse (Fez, Hiaina, Tangier, Ait War- 

yiger, Igliwa).^ It is a good day for travelling (Mogador, 

Aglu).^ Among the Ulid Bu‘aziz it is, with Sunday, a 

day for hunting. It is also among them one of the days for 

circumcision. At Fez it is considered a still better day than 

Sunday for the writing of charms for good purposes. In 

the same town a person should not pare his nails either on 

a Thursday or a Saturday at ^dsar, 

Saturday is very generally considered the best day for 

hunting. It is a good day for enjoyment and picnicking 

(Marraksh) ; at Fez it is the custom to go out to the country 

for this purpose on all Saturdays in the spring when the 

weather is fine, and many shops are closed in consequence. 

It is also a day for travelling (Fez, Tangier, Mogador, 

Aglu) ; ^ the At Ubahti maintain that it is the best of all 

days for starting on a journey, and that he who does so on 

a Saturday has nothing to fear.'^ It is a good day for 

blood-letting (Fez, Tangier, Igliwa) and shaving (Ait 

Waryiger, Igliwa; ® at Fez shaving is allowed, but not 

particularly auspicious) ; but in Andjra it is believed that 

he who is subject to blood-letting on a Saturday will die 

by violence, and according to the Muhammadan traditions 

Saturday is likewise a bad day for it.® At Fez I was told 

that blood-letting is good because on that day also, as on 

Tuesday, there is bad blood in the body which ought to be 

removed ; and in Andjra and Tangier it is said that shaving 

^ Cf. Lane, Modern Egyptians, p. 271. Among the Turks “ Donners- 
tag ist der allgemeine Heirathstag. Infolge der Empfangniss des 
Propheten Mohammed, wird die Nacht, die von Donnerstag auf Freitag 
folgt, als die giinstigste betrachtet; sie muss daher auch die erste 
Hochzeitsnacht sein. Witwen und Geschiedene heirathen am Montag ” 
(Lobel, Hochzeitsbrduche in der Tilrkei [Amsterdam, 1897], p. 25 n. i). 

^ See also de Urrestarazu, op, cit. p. 207 ; cf. Eijub Abela, loc. cit. 
p. 80 (Syria). 

^ See also de Urrestarazu, op. cit. p. 207 ; cf. Benhazera, op. cit. 
p. 62 (Tuareg of the Ahaggar). 

^ The opposite belief is held in Egypt (Lane, Modern Egyptians, 
p. 272). 

® See also Quedenfeldt, loc. cit. p. 77 n. i ; cf. Tremeame, op. cit. 
p. 219 (North African Hausa). 

® See supra, ii 44, 
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is good on a Saturday because every hair will then curse the 

Jews. Charms for evil purposes are written with success on 

a Saturday, at Fez after the twentieth day of the month. 

On the whole, Saturday, like Tuesday, is an evil day.^ It is 

held unfortunate to be born on a Saturday (Fez, Tangier, 

and elsewhere),^ though some people are of the very opposite 

opinion (Ait Waryiger). In Andjra it is said that matri¬ 

monial intercourse should be avoided on a Saturday night' 

because a child conceived on that night will have ringworm 

or become an unfortunate individual. On a Saturday there 

should be no wedding (Fez, Tangier) and no circumcision 

(Fez, UlSd Bii‘aziz, Igliwa), students should not resume 

their studies after a holiday (Fez), builders should not begin 

any new work (tbzd.), clothes should not be washed (Igliwa, 

Aglu^)—if they were, they would soon become dirty (Andjra).^ 

There are, finally, magical forces and presages in 

dreams. The Moors do not draw the same distinction as we 

do betw^een that which a person experiences while awake and 

that of which he dreams. They believe that during sleep 

the soul is absent from the body, a belief which is also pre¬ 

supposed by a passage in the Koran; ® and they maintain 

that what they hear or see in their dreams is a reality and 

not an illusion. 

Sometimes a disagreeable dream is looked upon as a 

punishment. A person who has neglected his prayers is 

liable to dream that he is bitten or persecuted by a snake 

(Tangier, Andjra, Ait WarySger), and the same is the case 

with one who has not observed the fast of Ramadan nor 

made up for it by subsequent fasting (Ait Nder). The 

dream of being attacked by an ox is a punishment for 

having spoken irreverently about some saint (Tangier). If 

^ This is a widespread opinion in the Moslem world (Lane, Arabian 
Society in the Middle Ages, p. 92 ; Idem, Modern Egyptians, p. 272 ; 
Jaffur Shurreef, op. cit. p. 274 [Muhammadans of India]). 

2 Among the Arabs of Moab a child bom on a Saturday is supposed 
to die, unless the evil is averted by a sacrifice (Jaussen, Couiumes des 
Arabes aupays de Moah [Paris, 1903], p. 30). 

® Cf. Tremeame, op. cit. p. 219 (Hausa of Nigeria). 
^ See also Emily, Shareefa of Wazan, op. cit. p. 309, 

^ Koran, xxxix. 43. 
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you dream that you are going to fall from a roof or into a 

well but do not fall after all, you have committed a fault 

on the previous day and given alms as an atonement; the 

idea of falling symbolises the fault, while the almsgiving 

prevents its realisation (ibid^. 

In other cases the dream is an admonition that some¬ 

thing should be done. If you dream of a departed member 

of your family you should give alms at his grave or otherwise 

on his behalf, at least if he is complaining of hunger or 

thirst or appears in a pitiable condition ; and you should 

do the same if you dream of dried figs or other kinds of 

dried fruit, which are distributed in charity on a death.’’- 

If you dream of bees you should offer food to the scribes in 

the mosque, the bees representing the Koran (Ait Waryiger). 

If a man has a nightly pollution in dreaming of a certain 

woman it is good for him to marry her, even though she is 

married before and has to be divorced by her husband 

(Hiaina). 

Sometimes a dream is an indication of a present fact. 

One of my servants told me that once when he dreamed 

that a piece of raw meat rose in his throat and issued from 

his mouth, he consulted a scribe from the Garbiya about the 

meaning of the dream and got the answer that the meat was 

his sins which were leaving him. If you dream that your 

father or mother is weeping it means that they are well and 

have a feast that night (Andjra), though according to an¬ 

other interpretation it means that you, have done something 

wrong (Tangier). If you dream that they are dressed in 

dirty clothes, they are quarrelling with each other or with 

some relatives ; but according to another opinion they are 

in good circumstances, whereas if you dream that they are 

prosperous and cleanly dressed they are poor (Shawia). If 

you dream that you have connection with a certain woman, 

she is in love with you or is talking about you (Igliwa). If 

you dream of a dog somebody is speaking badly about you, 

barking as it were (Ait Waryiger). 

Most often, however, a dream is regarded as an indica¬ 

tion, or as a cause, of a future event. Here again it is 

^ Infra, p. 484, 
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impossible to draw a definite limit between prognostication 

and causation. That a dream is supposed not merely to fore¬ 

shadow, but to influence, the future is quite obvious. When 

a person has had an evil-omened dream he says to himself, 

Alldhumma dfma men haireha u nqddna men hrreha^ O 

God, bestow upon us its goodness and free us from its evil ” 

(Tangier, etc.). He may also go and say it to a stone in a 

desert place, first saluting the stone and telling it about the 

dream ; then the bqs wdll go into the stone (Hiaina). Or a 

person who has an evil dream goes to the water-jar of the 

household and mentions it in the mouth of the jar, so that the 

evil shall go into the water and be neutralised (Tangier).^ If 

you mention your evil dream to another person, he is liable to 

be affected by it; to avert the danger he will interrupt you by 

saying, Hdird7i wd sdldmdn (Tangier, etc.), or he may ask God 

to let the evil dream fall on yourself (Ulid Bu'aziz). Again, 

if you mention to anybody a good dream you have had it will 

lose its efficacy (Hiaina, Ait WarySger), especially if you have 

dreamed of a saint (Tangier). Yet if you do not understand 

the meaning of your dream, you may ask somebody to explain 

it to you. I was even told that the effect of the dream may 

be influenced by w^hat he says about it: if he says that the 

dream is good it may turn out to be so even though it was by 

nature a bad dream, and if he says that it is bad it may prove 

to be so even though it really was a good dream. Hence 

you should never mention your dreams to anybody but a 

friend, who may be expected to put a favourable interpre¬ 

tation on them (Ait Nder). Sometimes you must yourself 

do something to make your dream effective. If you dream 

of having connection with a woman of whom you are fond 

and then turn your cloak—a Moor generally sleeps in his 

cloak—^she will also dream of you and the love will be mutual 

(Ait Waryiger). Or if you have a similar dream, accom¬ 

panied with a nightly pollution, your dream will be realised 

if you put your head where you had your feet and vice versa ; 

then the woman will also dream of you that night, and 

when the next day you mention your dream to her she will 

readily comply with your wishes (Ait Nder). 

^ See also supra^ i. 605 ; infra^ p. 485. 
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In many cases the interpretation of a dream has obviously 

been suggested by some resemblance between the dream and 

the event which is supposed to be foreshadowed or caused by 

it. If you dream that you have long flowing hair on your head, 

you will have much corn that year ; your crops will be as 

exuberant as your hair (Ait Nder). If you dream that you 

are being shaved, somebody will deprive you of your property 

or money (ibid.^ Hiaina). If you dream of a swarm of bees 

entering your mouth and flying out again, you will become 

a good singer and accompanist; this dream is said to be a 

particularly trustworthy one (Ait Nder). If you dream that 

one of your teeth falls out, some relative of yours will die 

(Andjra)—a child or unmarried young person if it is a fore¬ 

tooth and a grown-up person if it is a molar (Tangier) ; or 

in the former case a relative will die and in the latter an 

enemy (Ait WarySger). 

If you dream of eating honey you will eat food which has 

been stolen by yourself or by somebody else (Ait Nder), obvi¬ 

ously because the bees have been robbed of their honey. To 

dream of eating fresh figs (Andjra, Ait WarySger, Ait N^er) 

or grapes (Hiaina, Andjra, Ait N^er) means rain, because 

they are juicy; or to dream of eating grapes means rain if 

they are black, and sunshine if they are white (Ait Waryiger). 

If you dream of eating dried figs there will be death among 

your goats (Ait Nder), because dried figs are given in charity 

on the death of a member of the family. If you dream of 

eating seksi^, you will have much corn (ibid.); or your children 

will have smallpox, professedly on account of the resem¬ 

blance between siks'^ and smallpox (Hiaina) ; or there will 

be fighting with the firing of guns (Ait Waryiger), probably 

because siksH makes one think of powder. If you dream 

that you eat, or that somebody gives to you, durra or bread 

made of it, you will have a lot of boils (ibid^. If you dream 

of bread you are going to travel (Hiaina), presumably because 

when you are travelling you have nothing else to eat. If you 

dream that you have bread in your hand and birds come and 

eat of it, there will be hunger in your house (ibid.). To 

dream of a vegetable garden is an exceptionally good omen 

(ibid.). To dream of eating fish means prosperity (Tangier). 

VOL. II E 
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If you dream that you have a large number of ants in 
your house, it likewise indicates that you will have rezq 

(Tangier). If you dream that lice are creeping up your leg 
(^iaina) or that your clothes are full of lice (Ait Nder), you 
will have many animals and wealth. So also if you dream 
that your clothes are full of excrements or that you dirty 
them, it means wealth (Hiana). There is a saying, also 
referring to dreams, L-hdrd hair u I'-bul tera^ Dung 
means good and urine is a bad foreboding ; the former has 
once been food and will, as manure, become food again, 
whereas the latter only makes the ground sterile (Tangier). 
I have also heard that to dream of doing one’s needs indicates 
the removal of sin (Andjra). 

If you dream that you are tending cattle the Government 
will appoint you to a high post, the cattle representing the 
people who will be subject to your rule (Hiaina, Ait Nder). 
If you dream of catching hold of a fowl or a partridge you 
will be prosperous, the multitude of its feathers indicating 
rezq (Ait Nder). If you dream that a dead person gives 
you something it is likewise a good augury, whereas if you 
dream that such a person takes something from you one of 
your children or your wife will die (Fez). If you dream that 
you receive silver money you will have much barley, which 
has the colour of silver, and if you dream that you receive 
copper coins you will have much wheat, which has the colour 
of copper (Ait Nder); but according to other interpretations 
copper coins in a dream mean poverty (Hiaina, Andjra), and 
silver means wealth (Ait Waryiger) or is good fdl generally 
(Hiaina). 

If you dream that you are bitten by a snake, somebody 
will cause enmity between you and a person who has previ¬ 
ously been your friend (Ait N^er). The same thing will 
happen if you dream of being bitten by a dog (ibid,)y or 
somebody will do you harm (Hiaina, Tangier). A lion seen 
in a dream means a saint (Tangier; a name for a saint is 
sbq\ '' lion ”) ; but I have also heard that it is an evil omen, 
foreboding famine in Morocco (Hiaina). If you dream of 
being gored by an ox or a cow, the authorities will come down 
upon you (ibidi). If you see a camel in your dream some 
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member of your family will die, the camel representing a bier 
(Tangier, Andjra, Ait Waryiger, Igliwa). But if you dream 
of riding a camel it means wealth (Hiaina), or it is good fdl 

because it is to ride the zmdn^ or ** time If a camel 
attacks you but you chase it away, you will become pros¬ 
perous and lucky because ‘‘ you have conquered time ’’ ; 
whereas if it bites you, you will become poor and miserable 
because “ time has conquered you (Ulid Bu'aziz, Ait 
Nder). To dream of riding a mule also means wealth (Fez, 
Hiaina, Tangier), and so, according to many people, does the 
dream of riding a horse (Hiaina) or a mare, a stallion rather 
foreshowing a high office (Tangier) ; but according to others 
he who dreams of riding a horse will die (Fez). If a person 
dreams that he is riding (Ulid Bu'aziz) or sees (Andjra) a 
white horse he or some other member of his family will die, 
no doubt because its colour is that of a shroud ; and if he 
dreams of riding a black horse he will be put in prison 
(Dukkala), the black colour being bad fdl in dreams as 
otherwise (Tangier, Ait Waryiger, Dukkala [black grapes or 
figs]). If you dream of slaughtering an animal close to your 
tent, there will be a funeral (Andjra, Ait Nder); and if you 
dream that somebody brings meat into your house, there will 
be death among the people or the animals (Fliaina). If 
you dream of eating meat you will speak badly about some¬ 
body on the next day, eating ” him as it were (Andjra); 
but I have also heard that although it is a bad foreboding to 
dream of eating raw meat, it is good fdl to dream of eating 
meat which has been cooked (Ait Waryiger). 

If you dream that you are flying, you will make a journey 
which you are longing for (Hiaina), or you will travel and 
your journey will be successful (Tangier). If you dream 
that you are on board a steamer together with many other 
persons dressed in white and that the steamer goes ashore, 
you will make a pilgrimage to Mecca (Andjra) ; and the 
same will be the case if you dream of a hill, because the hill 
represents Mount ‘Arafa (Uiaina). To dream of travelling 
on the sea generally forebodes trouble given by the authori¬ 
ties, because the sea is a sultan (Tangier); but if you dreand 
that you are crossing a river, you will likewise have some- 
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thing to do with the Government (Hiaina, Igliwa). It is also 

said that if you dream of the sea or a river, you or some 

member of your family will be put in prison (Andjra). If 

you dream of falling into a river which you are crossing, you 

will become poor or, if you are a poor man, you will become 

poorer still (Dukkala). If you dream of being drowned 

while swimming, some evil will befall you (Tangier). 

Otherwise it is good jdl to dream of water, because there is 

safety in water ’’ (Ulid Bu'aziz, Ait Nder, Ait Waryiger),^ 

or he who does so will have no fear (Tangier). If a person 

dreams of drinking water, he will meet a woman with whom 

he will have intercourse followed by an ablution (Hiaina). 

To dream of fire is bad (ibid.^ Ait Waryiger); the authorities 

will give trouble (Shawia, Andjra). If you dream that the 

fire burns you (Dukkala, Iglfwa) or catches your clothes or 

tent (Ait Nder), or even that you see fire lit in your tent 

(Ulid Bu'aziz), you or your family will be caught or squeezed 

by the governor, or the Government ‘‘ will devour you like a 

fire But I have also heard that to dream of fire means 

health if the fire is called ^dfia^ but is an evil foreboding if it is 

called ndr (Tangier).^ 

It also means health to dream of a new garment (Ait 

N^er), because when a person is seen wearing it his friends 

wish him good health. But if a sick person dreams that 

he dresses in new clothes he will die, the new dress repre¬ 

senting his grave clothes (Tangier). If you dream that you 

have lost your slipper, you will lose your wife ; but if you 

find somebody else’s slipper on the road and take it, you 

will take a wife or have connection with a woman (Ait 

Nder). If you dream that somebody removes the turban or 

cap from your head, he removes other people’s respect for 

you (Tangier). If you dream that you are walking naked 

in the street, you will be guilty of a sinful action (tbzd,). 

Some people say that he who dreams of a Christian will 

have to suffer from hunger (Ait Waryiger) ; but according 

to others the dream of a Christian is a good omen because 

he represents n-nsar men alldh/a help from God”, a 

belief which is due to the phonetic resemblance betw^een 

^ See su^a^ i. 89. ^ See supra, ii. 28. 
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nsdra, Christians ”, and nsa7% “ help It is also said 

that if you dream of Christians who are persecuting you and 

anxious to kill you, those Christians are saints and you will 

prosper (Andjra). 

In many cases the interpretations of dreams do not 

follow the rule of homoeopathic magic but are based on an 

association of ideas by contrast; in other words, the dream 

is supposed to foretell or cause an event which is more or 

less contrary to that which is dreamed of. That dreams so 

often go by contraries, in Morocco and elsewhere,^ is no 

doubt connected with the fact that night is the opposite of 

day.^ 
Thus if you dream that you or somebody else dies or is 

dead, you or that person will have a long life (Shawia, 

Dukkala, yiaina, Tangier, Andjra, Ait Waryager, Tem- 

siman, Ait Nder, Igliwa). To dream of sorrow or weeping 

means happiness, and to dream of happiness or laughter 

means sorrow (Shawia, Tangier, Andjra, Ait Waryiger, Ait 

Nder, Igliwa). To dream of a funeral is good/d:7 (Tangier, 

xAndjra, Ait Waryiger), but to dream of a wedding is bad 

fdl (Hiaina) ; somebody in the tent or house where the 

wedding is celebrated will die (Ulid Bu‘aziz, Dukkala, 

Tangier, Ait Waryiger, Temsiman, Ait Nder), or if you 

dream of your own wedding you will quarrel with your wife 

and send her away (Tangier, Andjra). If you dream of 

women, well dressed and painted, who are playing and 

dancing in a tent, some of its inhabitants will die; and if 

you dream of somebody playing the tambourine in a tent 

there will be hunger in it (Ait Nder). On the other hand I 

have also heard that he who is happy or sorry in the dream 

will likewise be happy or sorry when awake, because in such 

a case his angels felt joy or sorrow during his sleep (Hiaina); 

that if a person dreams of seeing a funeral, some member 

of his family will die or is already dead (Igliwa) ; and that 

if he dreams of his wedding he will become rich (ibid.). 

^ Tylor, Primitive Culture, i. 122 sq.; Griffis, The Mikado^s Empire 
(New York, 1883), p. 472 (Japan). 

^ Al-Qas;allani, quoted by Doutte, Magie et religion dans VAfrique 

du Nord, p. 406. 
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If you dream that you receive money you will not receive 

it (Dukkala). If you dream that you are poor you will 

become rich (Tangier), and if you dream that you are rich 

you will become poor (ibid,, Andjra). If a person dreams 

that he has connection with a certain woman, he will never 

have it (Dukkala, Tangier). To see a Jew in dream is 

according to some people a bad omen (Tangier), but accord¬ 

ing to others a good one because the Jew represents a saint 

(Hiaina, Ait Waryiger) ; and if you dream that he gives 

you something, a saint will give it to you (Ait Nder). If you 

dream of eating sweetmeats, honey, or raisins you will 

quarrel with somebody (Ait WarySger), which is the opposite 

of ‘‘ sweetness To dream of honey is frequently con¬ 

sidered bad fdl (Hiaina, Tangier). 

There are other dreams the interpretation of which is 

not equally easy to explain. If you dream of eating red 

raisins there will be east wind (Hiaina). If you dream of 

salt butter you will have some bad news or be put in prison 

or experience some other misfortune (Ait Nder, Ulid 

Bu‘aziz, IJiaina). If you dream of partaking of oil you will 

get a fright (Ait Nder). To dream of cats is bad fdl^ and so 

it is to dream of fowls (Ait Waryiger) ; the latter indicates 

that a member of your family will die (Tangier). 

It is reasonable to suppose that the interpretation of a 

dream is sometimes based on experience, a sequence of facts 

being taken for a causal connection or a foreshadowing. 

Yet there can be no doubt that in the vast majority of cases 

the dicta of oneiromancy are a priori in nature, being appli¬ 

cations of the laws of association either by similarity or 

contrast. 

The belief in a certain interpretation of a drearn needs 

not be shaken by facts which are contrary to it. There are 

false dreams as well as true dreams. Sitan constantly 

deceives people with false dreams. If a person does not 

observe his religion, and particularly if he omits saying his 

evening prayer (Fez), his dreams are sent by the devil and 

therefore not to be trusted ; whereas the dreams of the 

religious man who never neglects his prayers are true 

(Tangier, Andjra, Ait Wary&ger, Ait Nder, Aglu). In the 
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first ploughing season, however, dreams are generally un¬ 

trustworthy, because Sitan then turns them topsy-turvy as 

the plough turns the earth.^ The most trustworthy dreams 

are those which occur at daybreak (Tangier). Dreams which 

a person has at the beginning of the night will only be 

fulfilled after some time, whereas dreams in the morning will 

be fulfilled very soon (Hiaina). 

Some of the beliefs mentioned above are in agreement 

with the Muhammadan traditions. Like the pre-islamic 

Arabs, the Prophet was a believer in dreams. He said that 

the good dream of a virtuous or pious man is the forty-sixth 

part of the prophecy.^ ‘‘ A good dream is from God's 

favour, and a false dream is from the devil; therefore when 

any one of you dreams of what he likes, he must not tell it 

to any one but a friend ; and when you see any thing you 

dislike, you must seek protection with God from its evil and 

from the wickedness of the devil, and spit three times over 

your left shoulder, and not tell the dream to any one ; then, 

verily, it never will do you any harm He also said, 

The truest dream is the one which you have about day¬ 

break Von Kremer maintains that among the Arabs 

the symbolic interpretation of dreams was the original one, 

and that the interpretation a contrario was a later innovation, 

probably due to the influence of Artemidorus' treatise on 

dreams, which was known to them through Arabic transla¬ 

tions, and partly also perhaps to Persian dream-books.® 

The popular views and interpretations of dreams in 

Morocco have been greatly influenced by Muhammadan 

writers. §-seh Ibnu Sair is regarded there as the chief 

authority on the subject, and his dream-book is spread all 

over the country. Yet the interpretations mendoned above, 

whatever their origin, may be taken to represent beliefs 

^ Supra, i. 408. 
^ Al-Buhari, Sdhth, xci. 2, xci. 4. 2 sq,, xci. 10. 2 (Erench translation 

by Houdas and Margais, vol. iv. [Paris, 1914], pp. 452, 454). 
® Mishkdt, xxi. 4. i (English translation, vol. ii. p. 388). Cf, al- 

Bnbari, op. cii. xci. 3. 2, xci. 14 (French translation, vol. iv. 452, 457). 
^ Mishkdt, xxi. 4. 3 (English translation, vol. ii. 392). 
® von Kremer, Studien zur vergleichenden Culturgeschichte, iii.-iv. 

(Wien, 1890), p. 73. 
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commonly held by people who have no special knowledge of 

oneiromancy. But there are also individual interpretations 

of dreams in particular cases, many of which are given by 

women. My friend, Sidi 'Abdsslam, dreamed some months 

ago that he was on board a steamer on his way to Mecca, 

and that he felt embarrassed because he had only brought 

with him Moorish money. He consulted a scribe on the 

meaning of his dream, and was told that he would have an 

honour conferred on him; and shortly afterwards he received 

an order from Finland in recognition of the valuable services 

he had rendered me. Another friend of mine told me of a 

dream he had in the East, while on a pilgrimage : his dead 

mother appeared to him with a sorrowful expression on her 

face. Two years later he had a fight with a soldier in 

Tangier and was imprisoned for a few hours. He thought 

that his dream had been a forebodement of this event, and 

found his interpretation of it confirmed by a scribe who was 

well versed in oneiromancy. 

Prophetic dreams are also specially, sought for. A man 

says at night two rek'at^ or forms of prayer, recites the suratu 

H-ihlds, and repeats one hundred times the phrase Astagfir 

dlldh, “ I implore the pardon of God then adding the 

words, Inna lldha gafor rdJ^tm^ ‘‘ Verily God is forgiving 

and merciful After this he goes to bed and asks God to 

show him in a dream what will happen if he does what he 

intends to do—for example, goes on a journey, makes a 

pilgrimage to Mecca, buys a certain thing, or contracts a 

marriage. This practice is called the stihdra or, in the 

literary language, istihdra. The same name is given to the 

practice of sleeping at the shrine of a saint or in a sacred cave 

to receive during sleep answers to a pressing question. This 

rite is particularly prevalent among the Shl5h.^ A man 

from Aglu told me that once when he had been robbed of 

five guns he went to the shrine of a certain female saint ^ and 

^ See also Doutte, Magie et religion dans VAfrique du Nord, p.- 

411 sqq,; Idem, Missions au Maroc—En iribu (Paris, 1914), 275 sq,; 
H. Basset, Le culte des grottes au Maroc (Alger, 1920), p. 61 sqq. 

^ Cf. the statement made by Procopius {De bello Vandalico, ii. 8) that 
among the Mauri it was the women and not the men who prophesied. 
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slept there for three nights. On the third night the saint 

appeared to him in a dream and told him where he could 

find his guns. He went to the place indicated, without 

speaking a word to anybody, and there he recovered his 

stolen property. In the district of the Unzutt (Nzuda) in 

the Great Atlas there is, on the top of a mountain, the shrine 

of a very ancient female saint named Lalla Tamjlujt, who 

is reputed to give prophetic dreams to persons spending a 

night at the shrine for the purpose of obtaining information 

from her. 

The practice of sleeping at a sanctuary in order to receive 

oracular dreams from the deity prevailed not only in classical 

antiquity, but also among the ancient Arabs ; ^ and incuba¬ 

tion at the graves of ancestors existed in North Africa in the 

days of Herodotus. He writes of the Nasamonians, ‘‘For 

divination they betake themselves to the sepulchres of their 

own ancestors, and, after praying, lie down to sleep upon 

their graves ; by the dreams which then come to them they 

guide their conduct 

^ von Kremer, op, cit. iii.-iv. 70, 
^ Herodotus, iv. 172. Pomponius Mela {De chorographia [siiu 

orbis], i. 8) relates the same about the Augilae. 



CHAPTER XIII 

RITES AND BELIEFS CONNECTED WITH THE 

MUHAMMADAN CALENDAR 

The Month of the *A§5r 

Muharram, the first month of the Muhammadan year, is 
in Morocco called s~shar de l-ds^r (l-dsdr, l-dsur), ‘‘ the 
month of the ‘Asfir ”, or simply l-ds^r {l-dsor^ l-dsur^ or, 
among the Berbers, by some Berberised form of the same 
word. It has derived this name from the feast on the tenth 
day of the month. This day, called nhdr (or ydurn) ^asdra 
(^dsora^ ^asurd) or nhdr I- dMr, is practically the Muham¬ 
madan New Year’s day. Much less notice is taken of the 
first day of the month ; but from a ritual point of view the 
first ten days sometimes form a period by itself. Towns¬ 
people call the first day rds l-am^ whereas among country¬ 
folks this term is used for the first day of the solar year. 

The month of the ‘Asflr is rich in magical qualities. 
According to Sidi ^Jalll the ninth and particularly the tenth 
day are blessed days, and on the latter many sacred or wonder¬ 
ful events are said to have taken place in the past.^ In 
Morocco bar aka is also generally ascribed to those days. 
Magic, good or evil, is extensively practised on the 'dMra 

^ In Tunis this term is applied to the first ten days of the year (Mon- 
chicourt, ‘ La fete de I’Achoura in Revue tunisienne^ xvii. [Tunis, 1910], 
p. 299). 

^ Sidi Halil, Muktasar, i. 4. i. 3 (Perron, Precis de jurisprudence 
musulmane . . . selon le rite malikite par Khalil ibn-Ishldk^ vol, i. 
[Paris, 184S], p. 464 sq.). 
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day and on the preceding night {lllf 'dsura),^ which is said 

to favour the witches. In the Hiaina, if a member of the 

family is absent from home, one of the women who wants 

him to come back takes on this night the spoon which she has 

used for her supper, goes outside the house, and moves the 

spoon seven times in the direction of the place where her 

absent friend is staying, muttering, A flan (or fldnd) dji be 

hdrkaf llah u l-dsur, O So-and-so, come here by the 

bar aka of God and the ‘Asur Then the absent person will 

soon return. Among the Ait Warain the blacksmiths make 

on the same night rings of iron to be worn on the little finger 

or the ring-finger of the right hand as a protection against 

witchcraft; but it is necessary that the maker shall be 

absolutely naked while doing his work. At Fez rings of 

steel, which are worn as a remedy for piles {bwaser)^ are made 

on the 'dMra day before sunrise.^ The Ait Mjild on this 

day cut a tuft of wool from every sheep in the flock, mix the 

tufts together, and use the mixture when they are weaving 

materials for their clothes, which are then supposed to 

protect them from illness. Much curative power is ascribed 

to chameleons which have been caught on the 'asdra day, 

or which have been born and caught in the month of the 

‘Asir.® Among the Ait Temsiman women catch on that 

day a certain grasshopper, called qdzq^za, crush it between 

their hands, and smear their eyesjwith it, to prevent them 

from getting diseased. The Bni ^Aros cut on the same day 

branches of the oleander, which they hang in their houses to 

use the leaves as a remedy for fever by burning them and 

making the patient inhale the smoke.'^ Various kinds of 

herbs, such as pennyroyal, thyme, harmel, rosemary, and 

Atractylus gummifera, are then gathered by the country¬ 

folks, and also offered for sale in the towns, to be used for 

^ See also Castells, Note sur la fete de Achoura d Rabat (reprinted 

from Les archives berberes^ vol. i. [Paris, 1916]), p. 5 sq. 

Cf. ibid, p. 6 (Rabat). 

® Infra, p. 346. 
^ For a similar custom in Algeria see Hilton-Simpson, * Some Arab 

and Shawia Remedies and Notes on the trepanning of the Skull in Algeria ^ 
in The Journal of the Royal Anthropological Institute of Great Britain 

and Ireland, xliii. (London, I9I3)> P* 1^1- 
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fumigation ; and mixed incense is bought on the same 

occasion. The so-called fabhera de l-dMr (in the Berber 

of the Ait Sadden ttbaher n ^asurd)^ consisting of a mixture 

of such herbs and incense, is regarded as an excellent remedy 

for illness and troubles caused by jnun^ witchcraft, or the 

evil eye. Among the Ait Warain forty different kinds of 

herbs or incense are gathered or bought at the market on the 

'dsura morning, to be used in the course of the year when 

required. On the afternoon of the same day, and only then, 

these Berbers play a game with their slippers, called ardus (in 

the Fahs called shobldk^ though played somewhat differently), 

which is held to be good fdL Great efficacy is attributed to 

charms written on the first ten days of the month (Tangier, 

Hiaina), and particularly to those written on the ^dsdra day 

or the preceding night (Tangier). 

It is believed that magic practised at this time will produce 

an effect which lasts for the whole year. So also people 

believe that whatever they do on the ^dsura morning or on 

the night before they will do during the ensuing year. At 

Fez, Tangier, and elsewhere everybody who can afford it puts 

on a new garment or a pair of new slippers on that morning, 

so as to have something new to put on another time. He 

who prays or goes to the hot bath or quarrels on this occasion 

will also do the same till next 'dMra, At Fez married people 

are for a similar reason anxious to have intercourse on the 

^dSAra eve, and at Aglu it is likewise believed that a man 

who has connubial connection on that night will thereby 

strengthen his sexual capacity for the whole year; but, as 

we shall see presently, there are also other opinions on the 

subject. Among the Ait Sadd& the women put some 

wheat in their handmills so as to have corn to grind till the 

year comes to an end.^ 

There is much rejoicing at 'dsdra time. Among the 

Ulid Bu^aziz the women go to some place outside the 

village, where they sing and play and dance. At Aglu the 

people refrain from sleep for three nights, giving themselves 

up to play and merriment. At Fez the scribes and bigger 

^ For a similar custom in Algeria see Biamay, Jdltude sur le dialecte 
berby-e de Ouargla (Paris, 1908), p. 215. 
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schoolboys assemble in the schools on the ^dsura eve and 

amuse themselves till daybreak with singing and playing, 

tea-drinking and eating. Children, in particular, should be 

made happy on the 'dsura day, and toys are then given them 

by relatives and friends. At Fez the shops in which toys, 

tambourines and other instruments played by women, and 

pottery are sold are kept open throughout the preceding 

night, and large quantities of pottery are also offered for 

sale in the streets. This night and the two following days 

are really the only time of the year for the sale of women’s 

instruments and most of the children’s toys ; and it is 

believed that if these articles are then sold out in the whole 

town, the commerce during the year will be good. The 

other shops of Fez are opened on the 'dsura day at daybreak 

so that there shall be many customers on that morning and, 

consequently, also many customers in the ensuing year. 

So, too, people are then anxious to make many purchases, 

as it is believed that those who do so will also afterwards 

have much money to spend. The seventh day after the 

^dMra day is the time for the sale of tin toys. The tinsmiths 

{qdzadriyd) then take the toys specially made for this 

occasion to Sidi ‘Ali Bugaleb’s horm^ which is soon filled 

with a crowd of women and children. The vendors of sweet¬ 

meats {halwiyd) also gather there j and if all the tin-ware 

and sweetmeats offered for sale are sold out before the day 

has passed, it is again considered a good augury for the 

commerce of the city. 

Good food has a place in the rejoicings of 'dsdraj in 

accordance with the traditional saying of the Prophet, 

Whoso giveth plenty to his household on the ^dsurd day, 

God will bestow plenty upon him throughout the remainder 

of the year”.^ Among the Ait Nder a cow or bullock or 

some sheep or goats are slaughtered, and the meat is divided 

between all the families of the village ; the people feast on it 

on the ^dMra eve and also have a good meal on the following 

morning, after which many of them go to Mequinez to enjoy 

themselves. The Ait TemsSman consider it very obligatory 

^ Lane, Manners and Customs of the Modern Egyptians (Paisley & 
London, 1896), p. 435. 
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to kill a sheep or goat or at least a fowl for their supper 

on the n fdsod-^ or ^dsura eve. Among the Ulid 

Bu'aziz all the men of the village sup together in the mosque 

on fowls or meat bought at the market and other food, while 

the boys have a similar meal outside and the w^omen in some 

private tent; and on the following morning the men eat 

siVa—that is dried dates, walnuts, almonds, and figs—and 

bread in the mosque, after which they rtvQkjt while the 

women eat siVa in their tents. At Tangier it is the custom 

to eat, and particularly to give to the children of the family, 

dried fruit on the ^dsnra eve, and to eat fowls with frld— 

thin cakes made of wheaten flour, water, oil, and salt butter— 

or siks'd on the following day. Among the Ait Mjild the 

father of a family goes on the 'ds^ra morning to the market 

to buy dried fruits. There he ties up in his clothes a little 

salt on one side and a little barley on the other side, and when 

he comes home the knots should be untied, not by himself, 

but by his wife ; this is supposed to prolong his life, presum¬ 

ably because the salt and barley are looked upon as charms 

against evil influences. The dried fruits are eaten by himself 

and his family, but before they begin to eat, some of them 

are thrown about in the tent. Dried fruits, as has been 

noticed above, are possessed of baraka. 

It is a very widespread custom in Morocco to leave 

something of the animal sacrificed at the Great Feast to be 

eaten at 'ds^ra. The UlSd Bu'aztz, before having their 

supper on the ^dsdra eve, eat the last remains of the geddid 

men l-td^ that is, the meat from the feast which has been 

salted and cured in the sun in strips ; it is now roasted and 

eaten plain. Those who have no such meat, as they should 

have, throw into the fire a little dried blood of the sacrificed 

animal, there being bdrok men l-ld^ baraka of the feast, 

both in the meat and the blood. The Shloh of Aglu 

partake on that evening of a dish consisting of siks'd 

together with sun-dried pieces of the flesh, lungs, kidneys, 

stomach, guts, and tail of the sacrificed animal, whereas 

no bread must be eaten; the dish in question is eaten 

in the mosque of the place, before the big bonfires are 

lighted in the various quarters of the village. At Demnat 
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I was told that on the same evening the last remains of the 

animal are eaten, and that these should consist of pieces from 

seven different parts of its body—the liver, lungs, flesh, fat, 

tail, testicles, and guts. The Ait Waryager cut little pieces 

from the flesh, fat, liver, and other parts of the animaTs 

body, and make sausages, called di^asbdnin^ of them, 

using its guts for skins ; and these sausages are eaten, 

together with siks'd, on the ^dsura day only, neither before 

nor after. The Amanuz eat on the same day the animal’s 

right shoulder, after which the shoulder-blade, with the 

surdtu H-ihlds written on it, is suspended in the room in 

which they keep their grain. The Ait Yusi cut the animal’s 

stomach into little pieces, which are tied around with bits 

of its guts, salted, and dried in the sun ; and all this has to 

be eaten on the ^dMra eve, together with siksid. So also 

the Igliwa preserve a part of the stomach to be eaten on this 

evening. The Ait Sadden, again, keep the thick part 

of the tail {tabdr^dt^ abdrdod meaning the tail as a whole) 

till the same occasion, when they eat it with siks'd ; and should 

a family have failed to preserve it, some neighbour would 

send them a portion of such meat in a dish of siksd. At 

Fez the thick part of the tail, called mdgras^ and at Tangier 

the tail in its entirety, is likewise eaten with siksd on that 

night. In Andjra the dried tail is on the 'dsdra day given 

to the schoolboys, together with eggs and other food, to be 

eaten in the mosque ; it is believed that if the tail is thus 

presented to them the house will be blessed with a multitude 

of victuals, whereas in the contrary case the schoolboys will 

curse it by singing, Z-ziydfa m^dllqa u muldfa mtdllqa^ 

“ The bottle is hanging [empty] and the mistress [of it] is 

divorced The custom of eating the tail of the sacrificed 

sheep on the ^dsdra eve occurs among the Ait Warain and 

among various Arabic-speaking tribes of the plains.^ The 

professed object of leaving a portion of the sacrificed animal 

till the following ^dsdra is to transmit the baraka of the Great 

Feast to the new year. For this reason, I was told, the 

Arabs of the Hiaina preserve some of the dried meat to be 

^ Some of them are mentioned infra, p. 66. Cf, Castells, of. ciU 

P* 3 sq. 
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eaten on the ^dsura eve only in case the animal is a ram 

without defects and with its horns turned upwards, since 

there is little baraka in any other sacrifice. 

In some parts of Morocco ^ and Tunis ^ eggs are eaten, 

as it seems ceremonially, on the ^ds^ra eve. They also figure 

in other ways in the 'As5r rites. Among the Imintagen in 

Sus people break eggs over charcoal on the 'dsnra day and 

paint their faces with them. At Fez it was some twenty 

years ago the custom for the schoolboys to walk about in the 

town in small groups, consisting of some six or seven boys 

each, every day during the week preceding the 'dMra day. 

They went from house to house and from shop to shop, 

carrying with them a writing-board with an ornament 

painted on it in different colours. They sang, A Idlla Buda 

Buda baiyid li lokfi^ Idhfi 'and t-tdleb'd t-tdleb je j~jinna 

u j-jenna mdhlula, hdllha muldna^ muldna d shdbd fe 

j-jinna yensdbdy tdVaf Mdimuna foq z-zeifuna 'ditaf yd 

rabbi 'dmmar li hdjri be fmdr buzkriy d Fdtma benf n-nbi 

d Fdtma benf dr-rsuly " O lady Egg Egg, make white for 

me my writing-board, my writing-board is with the scribe 

and the scribe is in Paradise and Paradise is open, our-^O^ 

opened it, our Lord and his friends will meet in Paradise, 

Maimuna went up in the olive tree [and] cried out, O 

God fill my bosom with dates from Tafilelt, O Fatma 

daughter of the Prophet, O Fatma daughter of the Apostle 

This was an appeal for money. If the boys did not get it 

at once, they said, A mwdlln d-ddr bdiyddnna hdd l-lohUy 

llah ibdiyqd 'd4dmkum fe jfennay '' O masters of the house, 

make white for us this writing-board, God will make white 

your bones in Paradise The money given to the boys 

was subsequently handed over to the schoolmaster. This 

custom was given up because parents did not like their 

young sons to go about in the town begging money. It 

interests us in the present connection on account of the n^me 

given to the ornament painted on the writing-board. There 

can be no doubt that it was called lady Egg ” because an 

^ Laoust, * Noms et ceremonies des feux de joie chez les Berberes du 
Haut et de TAnti-Atlas \ in HespiriSy i. (Paris, 1921), p. 57. 

^ Monchicourt, loc, cit p. 285. 
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egg had formerly been used in the painting of it. When the 

boys wanted to have the ornament made on the board they 

went to the schoolmaster and gave him a bilyiin and an egg ; 

and in Andjra, where a similar custom is still in vogue, the 

painting is partly done with an egg and partly with Moorish 

ink. At Tangier an egg is used for the same purpose in 

Ramadan; ^ and among the Ul&d Bii^aziz the boys, when 

they are making their tour on the day preceding the Great 

Feast, sing, “ O mistress of the tent, give me an egg, an egg 

that I may paint my writing-board In Andjra, where the 

schoolboys walk about from house to house in their own 

village and in neighbouring villages as well, begging for 

an egg and strips of dried meat, the people kiss the star or 

sun or moon painted on the writing-board which they carry 

with them. When they come to a strange village the boys 

of it ask them to show them the board ; they refuse, and a 

fight ensues in which the boys of the village try to rob them 

of the fruits of their tour. It seems that the ritual use made 

of eggs at this period has originated in the belief that they 

are good fdl for the new year. So, too, they are held to be 

very lucky at a wedding, which, like the beginning of the 

year, inaugurates a new period,^ and on other occasions they 

are used as means of promoting reproduction.^ The Ait 

Mjild tie a white fowl on the roof of the tent on the 'ds^ra 

eve and burn it alive inside the tent on the following evening, 

with the professed object of making the year white and lucky. 

Of great interest are the fire and water rites practised at 

^dsAra, to which purificatory and other beneficial effects are 

ascribed. At Fez, on the 'ds^ra eve—called lllf s-sa'dla, 

'' the bonfire night ”, as well as lllf ^dsAra—the children of 

each quarter kindle a small bonfire, named bdifa^ and leap 

over it. The women, again, go up on the roofs of their 

houses and make there a fire of straw or paper or any rubbish 

at hand in order to burn the saydfln, or evil spirits ; and 

while the fire is burning they play and sing, Bdifa bdifa Hi 

^ Infra, p. 96. ^ Infra, p. no. 

® Supra, ii. 19 sg. See also Westermarck, Marriage Ceremonies in 
Morocco (London, 1914), ^ General Index s,v. Eggs ; Laoust, loc. cit. 

p, 53 m' Supra, i. 581, 585. 
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7nd hfudha yiqta'^ yidd'^,^ “ Bonfire bonfire, he who does 

not make it hot will cut his hand This performance lasts 

for about half an hour. On the same night, as said above, 

the scribes and bigger schoolboys assemble in the schools 

(fnsdid^ sing, msid), which are illuminated with lamps 

{msdbah^ sing. msiXbhtyd) hanging from the ceiling and candles 

standing in candlesticks on the floor. There they sit together, 

singing and playing and feasting until daybreak, when the 

smaller schoolboys appear, each with a large wax-candle, 

which he gives to the schoolmaster together with some 

money. The boys then have a lesson for an hour, after 

which they get a holiday for three days. The illumination 

may originally have been a means of frightening away the 

evil spirits by light, as the fires of the women are intended 

to destroy them by flame ; on many other occasions the 

burning of candles serves such a purpose.^ In Andjra 

candles are lighted at the graves of dead relatives on the 

'dMra day after sunset. 

Among the Mnasara a fire is kindled on the ^dsAra eve 

in the sheep-pen, and the tail of the sheep which was sacrificed 

at the Great Feast in the preceding month is roasted on the 

fire. The person who roasts it says, 'Aj 'dj ma fuled 

gnemna ger n-rCdj^ ^Aj ^dj, may our sheep only give birth 

to ewes When it is roasted other persons present try 

to take it away from him ; he who secures the tail eats it, 

and this is considered to bring him good luck. Among the 

Beni Ahsen the shepherd kindles a fire near the sheep on 

the same evening, roasts on it the tail of the animal sacrificed 

at the Great Feast, mounts the ram which is the propagator 

of the flock, and says three times, 'Aj 'dj dlldh ydtena 

n-n^dj, “ ^Aj ^dj\ may God give us ewes ” ; each time he 

eats a bit of the tail, and then gives it to the other people 

who are present to eat of. Among the UlSd Bu'aziz in 

Dukkata a small fire, called M^dla^ is on the same evening 

(lUt s-sd'dld) made of straw outside every tent in the yard 

(mrah) where the animals are kept in the night, and the people 

step over the fire three times in the same direction, saying, 

^dj fdmmar mrdhna n-n'dj^ “ '‘Aj 'dj^ may ewes fill our 

^ Supra, i. 302. 
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yard This is done even by people who own no sheep, 

as they, by doing so, hope to get some. x\mong the Ulid 

Fraj, in the same province, it is the custom for the young 

people on the day before ^dsura to fetch from the wood 

branches, which are burned after sunset. The people leap 

over the fire, asking God to give them health and quietness 

and prosperity and money There is bar aka in the ashes 

of this fire, which are preserved and used as a remedy for 

diseased eyes. Among other Arabs of the plains I have also 

heard of the custom of kindling bonfires on the same 

evening ; ^ the people leap over the fire, and in one instance 

I was told that if anybody has an illness in his body it will 

be left in the fire and he will have a long life. On the other 

hand, I have found no such custom among the Arabs of the 

Hiaina, the Jbala of the Tsui, the Bni 'Aros, and Andjra, 

the Rifians of the Ait Waryiger and Ait Temsiman, and the 

Briber of the Ait Sadden and the Ait Yusi. But among 

the Ait Warain a bonfire (tasd^alt) is kindled on the roof of 

the house or in the yard, and the children leap over it; and 

they also illuminate their houses and especially the mosque 

of the village. 

Aniong the Shloh the custom of kindling bonfires on 

the ^asdra eve is extremely common. At Demnat ^ I was 

present in disguise when a big fire was made outside the 

governor’s house, and people were leaping over it to and fro. 

When I asked for an explanation of it, the answer was that 

the people thereby insure their lives till next ‘dMra ; and 

I was also told that girls who are anxious to marry boil water 

over the fires kindled on this night and wash themselves with 

the water. Among the Igliwa a bonfire (tasd'alt) is kindled 

outside the house of every family, and the young people 

leap over it, asking God to keep them alive till the time for 

next year’s bonfire so that they may leap over that also ; and 

a smaller fire is kindled at the place where they keep their 

animals, which are then made to walk over the ashes. At 

^ See also Villes et tribus du Maroc: Casablanca et les Ckdoma, 
ii. (Paris, 1915), p. 302 (Settat). Cf. Castells, op. cit. p. 3 sq. (Rabat). 

^ See also Said Boulifa, Textes berberes en dialecte de VAtlas marocain 

(Paris, 1908), p. 159 m- 
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Aglu a large bonfire, called l^dfit um'dsur, is made of 

branches in each quarter (dderb) of the village, and it is con¬ 

sidered lucky to rob other people of their wood for this fire. 

It is lighted at three different points by a girl belonging to a 

family that is reputed for giving good luck to the community, 

and when she is lighting it she says, Bismilla irrdhmdn 

irrdhtm^ yd rabbi ddagtigt d inbdrkin f lhaldiqad, aig rabbi 

dsuggas d unbarki^ assdr gisn ur illi md iqddn dggas^ In 

the name of God the merciful the compassionate, O God, 

may you make us (instead of me ”) bring blessings upon 

these people, may God make the year bring a blessing, may 

there never be anything that causes them burns When the 

fire has burned down the unmarried men leap over the glowing 

embers, saying, Nssussn gigm a tddsurt iggurdan ula 

tilkin ikla tim'ddan Iqdlb ula ti ihsan^ nzgrdm dag imdl 

yimdl imdl ytmdl imdl yimdl se Ihina de ssdkl, “ We shook 

on you, O Ta^asurt, the fleas and lice and the illnesses of 

the heart, as also those of the bones ; we shall pass through 

you again next year and the following years with quietness 

and health They jump over the fire barefooted, as it is 

believed that anybody who did it with his slippers on would 

fall into the fire. The unmarried men and boys anH girls 

carry the charred branches to Sidi Busmen's baus, where 

they sing and dance. When they take them there they say, 

Nsard iugdrda dla tilkin ula tim^dan ula laulmsad agddrrd- 

nin^ We complain of the rats and lice and illnesses and these 

beasts which have hurt us But before those fires are 

kindled a smaller fire is made of euphorbia (tikiut) branches 

outside every house, all the inhabitants of which step over it 

three times barefooted, saying, JVssussn gigm a tddsurt 

iggurdan ula tilkin dla lauhasad agdarrdnin, We shook 

on you, O Ta*asurt, the fleas and lice and these beasts which 

have hurt us On the following morning the animals are 

taken over the ashes by their master, who says, Nssussn gim 

a tddsurt gailli ird dag idarr'd mkk^ni ula Ibkdimndg^ 

adagtdsim d^irdra nastaun nnafila^ “ We shook on you, 

O Ta'asurt, that which again wanted to hurt us and also our 

animals, may you again take away that which is harniful, 

we shall take from you that which is useful The ashes are 
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left there for three days, and are then removed. I have heard 

of similar fires, over which the people leap, in other parts of the 

South. At Tinduf some of the burning branches are thrown 

into a well or river. Among the Ifnintagen the people scorch 

each other with fire taken from the burning heap, which is 

said to prevent sickness. Elsewhere in Sus small portions 

of the ashes, enveloped in pieces of calico, are worn as charms 

by men and animals. The Amanuz make a big bonfire, 

called tafraggut^ early on the evening of the ^dsura day, and 

fumigate their houses and animals with branches taken 

from it. Other instances of bonfires at ^dsura among the 

Shloh have been recorded by M. Laoust; and in these cases 

also the chief object of the rite is to purify men and animals 

or to protect them from evil influences, there being baraka 

in those fires.^ 

Similar effects are attributed to the water rites which, 

even more frequently, are practised on the following morning. 

It is a very general belief that there is baraka in all water on 

this morning; in many places it is called md Zimzem, 

water of Zemzem’\ or aman n nblr Zemzim^ water of 

the well Zemzem ” (Ait Sadden), or it is said to come from 

that well at Mecca. The Ait Warain fill their jars with the 

water they require for drinking and cooking during the day. 

In Dukkala the people before sunrise wash themselves all 

over with water which has been brought from a well either 

on that morning or on the previous night, or the men have 

a bath at the well itself; they call this to ‘‘ Zemzemise their 

bones ’’ {nzemzm'd dddmnd)^ and believe that it will keep 

them in health till the '^disor QdMr) day next year. A portion 

of the water which has been brought home is preserved till 

then ; and some of it is taken as medicine in cases of illness, 

or poured on the threshing-floor, or put into the vessel where 

money is laid when it is to be buried in the ground, to serve 

as a charm against thejnun. To take a bath on the morning 

of the ds^ra day—at home, or at a well, or in a river or the 

sea—is a very widespread custom (Beni Ahsen,^ Mnasara, 

Ait Warain, Demnat,^ Tinduf), and in many cases it was 

^ Laoust, loc. cit, p. 5 sqq, ^ See also Castells, op, cit. p. 6 (Rabat). 
® See also Said Boulifa, op, cit, p. 162 sqq. 
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expressly said that it must be done before sunrise (Andjra, 
Jbel K[bib, Bni UAros, AJt Mjild, Aglu) ; among the Ait 
Mjild those who bathe in a river have to do it before any 
animal has crossed the river on that morning, since otherwise 
there would be no bar aka in the bath. At Fez and Tangier 
it is considered particularly good to go to the hot bath at 
'dsnra. Among the Beni Ahsen the people, in the morning, 
sprinkle each other and the interior of their tents with water 
which must have been fetched on the same morning. The 

Fig. 130.—^Aldra morning outside Demnat. 

Ait Mjild sprinkle their animals, as well as the interior of 
their tents, with water which was fetched on the night before ; 
but this must be done before sunrise in order to produce good 
effects. At Aglu mothers throw water in the morning on their 
little children ; the older children throw water on each other 
in play; and the domestic animals, the walls of the rooms, 
and the floors and thresholds and beds are sprinkled with 
water. Among the Amanuz and the Iglfwa even grown-up 
persons, men and women, throw water on each other and 
have a fight with water at wells or brooks. Among the 
Imintagen and various other Shloh, people likewise splash 
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water on each other,^ and in Tinduf this practice has the 
character of a fight. In the present connection should also 
be noticed the profuse distribution of water in charity and 
the custom of watering the graves on the ^dsnra day.^ 

Fire^ and water ^ customs occur in Tunis, but not, 
so far as I know, among the eastern Arabs. They are found 
among the Moslems of India,^ but this may be explained 
by the prevalence of similar rites since ancient times among 
the Hindus.® There is no reason, then, to suppose that 
they were imported into North Africa by Islam, although they 
are practised at a definite period of the Muhammadan year. 
On the other hand, there is every reason to assume that they 
were transferred to this period from a fixed date of the solar 
year. Fire and water rites are extensively practised in 
Morocco at Midsummer, and it seems impossible to doubt 
that such practices were in vogue among the Berbers long 
before their conversion to Islam."^ These Midsummer 
customs serve exactly the same purpose as the fire and water 
rites at 'ds^ra—that of removing or keeping oif evil influences 
—and for reasons which will be pointed out presently their 
transference to the Muhammadan New Year is easy to ex¬ 
plain.® That such a transference has taken place is directly 

^ See also Doutte, Missions au Maroc—E?i tribu (Paris, 1914), p. 93 
(Ait Wauzgit); Laoust, Etude sur le dialecte berbere des Ntifa (Paris, 
1918), p. 319. 2 Infra, p. 481 sqq. 

® Gaudefroy-Deniomb3mes, ‘ La fete d’Achoura a Tunis in Revue 
des traditions populaires, xviii. (Paris, 1903), p. ii sq.\ Monchicourt, 
loc, cit, p. 293 sqq. 

^ At Zeriba the people bathe, not in the morning, but on the night 
before, and their spring is then supposed to communicate with the well of 
Zerazem (Monchicourt, loc. cit. p. 286). 

® Jaifur Shurreef, Qanoon-e-islam (Madras, 1863), p. 113; Pelly, 
The Miracle Play of Hasan and Husain, i. (London, 1879), P- xviii; 
Sell, The Faith of Islam (London, 1896), p. 310. 

® Cf. Sell, op. cit. p. 311 ; Lassy, The Muharram Mysteries among 
the Azerbeijan Turks of Caucasia (Helsingfors, 1916), p. 275. 

^ Infra, p. 204, 

® It is interesting to notice that at the end of the Tartar solar year 
(commencing at the vernal equinox), which is a season of manifold evil, 

large fires and pyres are kindled on the roofs, the courts, and the market¬ 
places, and the youths and boys jump over them, shouting, ‘ illness off! 
paleness offl misfortune offl‘% or something similar” (Lassy, op. cit. 
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suggested by the fact that the ^dsm'a and Midsummer customs 
largely supplement each other. Among tribes which practise 
no fire or water rites at Midsummer we may be almost sure 
to find such rites at 'dsura^ and vice versa; and where they 
occur on both occasions more importance is attached to them 
in one case than in the other. 

The fights with water are not the only kind of ceremonial 
fighting which takes place in the month of the ^AsiSr. M. 
Doutte states that on the 'dMra eve the people of Mogador 
divide into two camps, which engage in simulated battles, 
and that these sometimes assume a rather serious character.^ 
At Mequinez it was formerly the custom for the young men 
and boys, likewise divided into two parties, to have a fight 
with slings for about an hour on the twelfth day of the 
month in the afternoon. The ploughmen of Marraksh 
have on the ^dsiira eve a tug of war between men and women, 
and it is believed that the sex that wins the contest will rule 
over the other sex during the year. This is quite in agree¬ 
ment with the general New Year’s belief that what happens 
at this time of the year will also happen during the remainder 
of it. But at the same time tugs of war and ceremonial fights 
occur on other occasions in circumstances which suggest that 
a purificatory influence is, or has been, ascribed to them.^ 
In the present case the combats and games may also sym¬ 
bolise the combat between the old year and the new.® 

Among the Amanuz, after supper on the evening of the, 

p. 227). Formerly there were also at the end of the old year water rites 
likewise of a distinctly purificatory character, consisting in the sprinkling 
of houses and persons with water for the purpose of washing away 
ill-luck (Adam Olearius, Reise-Beschreibungen [Hamburg, 1696], p. 231); 
and nowadays there are baths and tricks with water, obviously implying 
ceremonial purification, at the beginning of the new solar year (Lassy, 
op, cii, p. 244). 

^ Doutte, Magie et religion dans VAfrique du Nord (Alger, 1909), 

509. 

^ See ‘ Index ^ s,v. Tugs of War, Fighting. 

® There are also ceremonial fights and games at the New Year’s tide 
of the solar year, both in Morocco {infra, p. 171) and Persia (7V^ Glory of 
the Shia World, trans. and edited from a Persian manuscript by P. M. 
Sykes [London, 1910], p. 148 sq,\ see also Lassy, op, cit. p, 221 sq. 
[Tartars]). 
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^dsura day^ all the people of a village walk in procession to a 
place outside it, carrying with them a small image of a jackal, 
made of potter’s earth. The men are firing their guns and 
the women are trilling the zgdrlt. The image is placed on 
the top of a stone, together with some figs, dates, and bread, 
and the people ask God to protect their flocks from jackals 
till next 'ds'Ara. But if another party from a neighbouring 
village happens to meet them, there will be a fight. M. 
Laoust has shown that a ceremonial expulsion of the jackal 
at 'ds'dra prevails among many other tribes in Sus.^ His 
description of this rite among the Amanuz differs in some 
respects from my own. 

There are other rites of a prophylactic or purificatory 
character practised at ^dMra, As such may be regarded 
the almsgiving enjoined by the Muhammadan law, accord¬ 
ing to which every Moslem of full age shall give in charity 
about one-fortieth of all such property as has been a year in 
his possession, provided that he has sufficient for his subsist¬ 
ence and possesses an income equivalent to about per 
annum ; ^ these alms are called zakdt, the original meaning 
of which is “purification”. The amount actually bestowed 
in charity, however, is arbitrary, and the legal standard is 
probably seldom approached. Yet I was told that among 
the Ait Waryiger the farmers give on the ^dMra day a 
tenth part of their sheep and goats to the scribes as zzka 

rds5r^ believing that there otherwise would be no bar aka 

in their flocks. The Ait Warain call the ^dMra eve ass n 

zzka^ “the day of legal alms”, although charity is really 
more extensively practised on the following day. In 
Dukkala alms are distributed on the first ten days of the 
month, and on the tenth day in particular jars (kwdbt, sing. 
hdbyd) are placed on the roadside for the use of travellers. 
In many parts of the country the women paint their eyes with 
antimony and their lips and teeth with walnut root on the 
^dMra day (Ulid Bu*aziz, Bni ‘Aros, Tangier).® I have 
been told that they do so in order that they may be happy 
•^•hroughout the ensuing year; but it seems that on this, as 

^ Laoust, loc. cit. p, 307 sqq. ^ Sell, op. cit. p. 283. 
® See also Said Boulifa, op. Hi. p. 165 (Derauat). 
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on other occasions, the use of antimony and walnut root 
also serves as a means of purification or protection against 
evil influences. In Andjra antimony is particularly applied 
to the eyes of little children, who are more exposed to super¬ 
natural dangers than grown-up persons.^ 

The prevalence of cathartic or prophylactic rites at 
'dsura may be partly explained by the general belief that 
what is done at this period will have a lasting effect for the 
remainder of the year. But there is also another reason for 
it: ^ds^ra, and the month of the ‘AsQr generally, are fraught 
with evil influences, which call for precautions. This 
appears both from the belief that the jnun are particularly 
active on the first ten days of this month and from the 
taboos which are observed during it. 

There were taboos in this month in the days of old. The 
name Muharram, which is said to have been first applied 
to it in I slam,^ means sacred. It is one of those months in 
which, according to the Koran, Muhammadans are not 
allow^ed to fight among themselves.^ Moreover, we are told 
by the traditions that the Prophet fasted on the tenth day 
of this month and ordered his companions to do the same,^ 
hoping that such a fast would cover the faults of the coming 
year.® It is, however, only regarded as a voluntary fast. 
Sidi Halil says that it is meritorious to fast on the tenth day 
of Muharram and on the day preceding it, as also during the 
whole of the month.® In Morocco many persons fast on 
those days, and there are a few who do so even on the first 
ten days of the month. 

Work is commonly suspended on the ^ds'dra day, though 
the shops are kept open. In some places work is also 
refrained from on the following (Demnat, Ait Warain) or 

^ In some parts of Tunis the women paint their eyes with antimony 
during the first nine days of Muharram, and M, Monchicourt {loc. cit. 
p. 299) calls this a rite of purification. 

^ Wellhausen, Resie aradiscken Heideniums (Berlin, 1897), p. 95 n. 2. 
® Kcran, ix. 36. 
^ Mishkdt^ vii, 7. 3 (English translation by Matthews, i. [Calcutta, 

1809], p. 486). 
® Ibid. vii. 7. I (vol. i. 483). 
® SidI Halil, op. cit. i. 4. 1.3 (Perron, op. cit. i. 464 sg.). 
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the two following (Aglu) days, or on the two previous days 
(Ulid Bu^aziz). The Ait Warain consider it particularly 
necessary to keep the eleventh day of the month as a rest 
day ; and I was told that among the Igliwa this day, which is 
considered unlucky, is even the only day of the month when 
work is suspended. The Ait Waryiger consider it very 
meritorious to hoe the ground on their fields or in their 
gardens on the ^dsura day, even though it be only a little, 
but they do no other agricultural work on that day. The 
schools are generally, I believe, closed for three days. Yet 
the holiday may be longer ; among the Ait Temsiman it 
lasts for seven days, including three days before and three 
days after the ^dsura day, during which the schoolboys walk 
about collecting money for the/^f, so as to induce him to give 
them a whole week’s holiday. At Fez the college students 
are free for fifteen days, from the fifth to the nineteenth 
inclusive ; but the actual holiday may be longer, since the 
work at the colleges is suspended on Wednesdays, Thursdays, 
and Fridays, and if the first day after the holiday happens 
to be either a Saturday or a Tuesday, which are unlucky 
days, the studies are generally resumed only on the following 
Sunday. The Ulid Bu'aziz refrain from washing wool, 
weaving, and moving their tents on the first twelve days of 
the month. If the taboo forbidding work on a certain day 
or on certain days in the month of the ‘Asfir is transgressed, 
it is said that the work will not succeed, or that there is no 
baraka in it, or that some evil will befall the transgressor. 

At Fez and Tangier people refrain from sweeping their 
houses on the ^ds'^ra day, lest they should sweep away the 
rezq from the house. It is tera for all residents of Fez to buy 
a broom in the month of the ‘Asfir ; should anybody do so 
there would be a death in the house. If a person has appro¬ 
priated a thing belonging to somebody else, especially if 
the owner is a woman, the latter says, Allah idhhdlha ^alik 
be l-hld u j’jld u settdbef 'dsdra, '' May God let it (that is, the 
appropriated object) bring on you emptiness and expulsion 
and the broom of ^ds^ra ” (that is, death). The same phrase, 
preceded by the words “ If you have taken it ”, may be used 
if somebody is suspected of having taken an article which is 
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missing ; or the suspected individual may defend himself by 
saying, If I have taken it, may God bring on me emptiness, 
etc/\ At Tangier no broom must be bought and brought 
into the house on the first ten days of the month ; if this rule 
is not observed the will be swept away from the house 
for the whole year. The Ait Warain make all brooms they 
may require during the month of the ‘Asfir in advance, be¬ 
cause no broom can then be taken into the house. Among 
the Ait Temsiman no brooms must be made on the ^dMra 

day. It is necessary to refrain from sleeping in the daytime 
on that day (Tangier, Ait Warain) ; he who does not observe 
this rule will become ill or be sleepy throughout the year 
(Ait Waryiger). At Tangier matrimonial intercourse should 
be suspended on the ^as'^ra eve, since a girl conceived on 
that night would be born without the distinctive character¬ 
istic of a virgin. In Andjra and among the Ait WarySger 
there is a similar taboo of longer duration, lasting for the 
first ten days of the month ; the latter maintain that a child 
conceived in that period would be deaf and dumb, and they 
consider it advisable to refrain from sexual intercourse even 
till the end of the month. The scribes of the Ait Temsiman 
say that a child or an animal conceived in the month of 
the ‘Asfir will never have any offspring.^ Among various 
tribes no hen is said to be allowed to sit on her eggs in this 
month, because if chicks were hatched during it they would 
drink of the water with which some dead body has been 
washed—in other words, somebody in the house or tent 
would die (IJiaina, Ait Nder, At Ubahti, Ait Waryiger). 
But I have also heard another explanation of this taboo, 
namely, that the chicks would die. 

Various mourning taboos have to be observed in the 
month of the ‘As5r.^ It is a widespread rule that there 
must be no weddings during it (Fez, Tangier, Andjra, Ulid 
Bu'azlz, Ait Warytger) ; but among the Ait Warain this rule 

^ At Kef, in Tunis, again, “ quand Tepouse accouche en moharrem, 
le mari est mediocrement content. De meme, si un animal domestique 
met has ’’ (Monchicourt, loc. cit p. 286). But at Tangier I was told that 
it is fortunate to be bom in this month. 

® See also Castells, op, cit, p. 7. 
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is only observed by shereefs, and among the Bni ^Aros the 
interdiction of celebrating marriages is restricted to the first 
ten days of the month. At Fez the hadddrdf, tabbdlln, and 
aliyen, who are not allowed to play on their instruments in 
a house of mourning, are also forbidden to do so between the 
tenth and the twenty-fourth days of the month of the 'Asfir, 
and at Tangier all music but that of string-instruments is 
prohibited throughout the month. The women refrain from 
the use of henna on the ^dMra day (Bni ‘Aros), or on the first 
three (Tsui) or ten (Tangier, Amanuz) days of the month, or 
on other days as well (Fez, Ait Warya.ger). The washing 
of clothes is tabooed on the first three (Tsui) or ten (Tangier) 
days, or on the 'dMra day (Bni 'Aros) or the two following 
days besides (Fez), or after that day till the end of the month 
(Hiaina). The Amanuz refrain from travelling and shaving 
during the first ten days of the month. Mourning taboos 
are particularly compulsory on shereefs- Among the Ulad 
Bu^aziz they and their hdddam must not have their heads 
shaved nor their clothes washed from the first day of the 
month till the 'dsdra eve, but must observe mourning. At 
Tangier the shereefs are subject to the same taboos and must 
keep away from all entertainments and refrain from white¬ 
washing their houses throughout the month, while their 
women are forbidden to use henna during the same period ; 
it is believed that a deviation from these rules would cause 
misfortune to the family. In Andjra I was told that if a 
shereef in this month attended a feast where there was 
music, or had his head shaved, he would die in conse¬ 
quence. Among the Igliwa and at Aglu shaving is likewise 
refrained from by shereefs ; he who shaves in the month of 
the ‘Asfir, said one of my informants, is not a shereef. The 
Sultan must refrain from travelling during this month. 

Mourning rites very similar to those just mentioned are 
in this month practised in Tunis,^ where some people attribute 

^ Monchicourt, loc. cit. p. 286 “ Au Kef, le mois de TAchoura est 
plutot considere comme funeste. Aucun manage, aucune circoncision 
ne sent cel6bres k ce moment. Les femmes cessent de s’appliquer du 
henne et ne doivent pas pousser de you you de joie. Les hommes ne se 
font ni raser ni couper les cheveux. . , . Moharrem, mois sacre, est ainsi 
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the mournful character of the month to the death of Fatimah’s 
sons by ‘All, al-yusain and al-Hasan.^ In Egypt it is at 
any rate considered unlucky to make a marriage contract in 
Muharram, and the almsgiving on the tenth day is associated 
with al-Husain’s death at Karbala ; but the first ten days 
of this month are considered as eminently blessed, and are 
celebrated with rejoicing Among the Shfah Moslems 
of Persia and India, on the other hand, these days are 
observed as a period of mourning in commemoration of the 
martyrdom of al-Husain ^ or of the martyrdoms of 'All 
and of his two sons, Hasan and Husain 

In Morocco, also, the mourning is held to be observed 
on behalf of the sons of 'All—Sidna la-Hsen u l-Hosin, as 
they are called in Fez—wlio are said to have died on the 
^dsnra day. In Andjra and among the Ait Waryiger, 
however, it is popularly believed that the Prophet died and 
was buried on this day, and that it is he who is mourned for, 
especially by his descendants, the shereefs. The Ulad 
Bu'aziz say that they mourn for ‘Aisdr (‘Asur) ; and their 
mourning does not consist in taboos only. On the first 
evening of the month, when the new moon becomes visible, 
the unmarried girls scratch their faces, as when somebody 
has died, and wail, Hay a bdba ^Aisdri d^lih hdligt s^ori^ 

hay a haih baba 'Aisor mdt, " Ah my father 'Ais5r, for him 
I have cut my hair (in mourning), hdya haih (a usual 
exclamation on a death), father 'Aisor has died This 
wailing is then repeated on every evening till the ninth day 
of the month. On the following day, the tenth, girls whose 
hair is not so thick as they wish, take a date, smear it with 
a mixture of water, saffron, and dried and pounded roses 
and pinks—a mixture also used for the smearing of the head¬ 
stones of graves—tie round it a little hair from their heads, 

regarde comme un mois nefaste au sens religieux de ce dernier adjectif. 
Cette croyance n’est pas aussi vive a Kairouan ”, M. Gaudefroy-Demom- 
bynes states {}oc. cit, p. ii) that at Tunis the old women abstain from all 
needle-work on the tenth day of Muharram and put on red dresses as a 
sign of mourning. 

^ Monchicourt, loc, cit p. 287. ^ Lane, op, cit, p. 432 sqq. 
^ Hughes, A Dictionary of Islam (London, 1896), p. 407. 
^ Sell, op. cit, p. 306, 



XIII THE MUHAMMADAN CALENDAR 79 

wrap it up in a small piece of calico, and then either bury 
it or throw it into a well; this is supposed to give to the 
girl an abundance of hair. The interesting feature of the 
rite is that the date which is buried or thrown into a well 
is said to be baba 'Azsor, “ father 'Ais5r Ceremonial 
burials on the same day have been reported from other parts 
of the country. At Settat, in the Shawia, the children dig a 
hole in the ground and bury in it a puppet made of a bone 
enveloped in rags ; ^ and among some Berber tribes, also, 
a puppet, which is called ‘Asur ’ nay brother ” or “ uncle 
^Asur”, or the bridegroom of ‘Asura ”, is buried or de¬ 
stroyed.^ 

The mythical being ^Aisor or Baba 'Ais5r, for whom the 
people mourn,® is obviously a personification of the Old 
Year, which has been succeeded by the New. He corre¬ 
sponds to the female spirit of an old and hideous appearance 
called Haguza—a name derived from the word 'dguza^ 

meaning an old woman—who represents the Old Year of 
the solar calendar,^ and to Tamgart, meaning the same, who 
represents the end of the winter.® So also the burial of the 
date called Baba ‘Aisor, or of the puppet called by some 
similar name, is the burial of the Old Year. M. Laoust 
suggests that the puppet which is buried or destroyed 
represents the spirit of vegetation, though he also seems to 
regard it as a symbol of the year which has come to an end ; ® 
but I can find no sufficient ground for that suggestion. That 
the puppet is carried about in the gardens or the fields, as 
well as in the village, does not prove that it is a personifica¬ 
tion of the spirit of vegetation which is supposed to impart 
baraka to the crops. It may be a means of ridding the 
plantations of evil influences, which are attracted by the 
puppet and afterwards destroyed with it; this would be in 
the style of other rites practised at the same period. There 

^ Villes et iribtzs du Maroc : Cascdlanca et les Chdoula^ ii. 302. 
^ Laoust, Atude sur le dialecte Berbere des Ntifa, p. 319/ Idem^ in 

Hespiris, i. 30 sgq, 
® According to M. Doutte {Merrdkech [Paris, 1905], p. 371), the same 

personage is mentioned in mourning chants in the Rahamna. 
^ Infra, p. 161. ® Infra, p. 174. 
® Laoust, in Hesperis, i. 32 sq. 
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are other puppets which are of interest in this connection. 
At Fez the broom, or one of the brooms, of the household 
is on the ^dsura day dressed up as a bride with a silk kerchief 
and made to lean against the wall in an upright position. 
Among the Ait Warain, again, the women on the previous 
evening dress up a piece of wood as a woman, lift it up, and 
dance with it, singing and playing on their tambourines ; 
they call this puppet Tanjawiya, meaning a w-oman from 
Tangier, which indicates that she is regarded as a newcomer. 
I presume that the dressed-up broom and piece of wood 
represent the New Year with its anticipated joys and good 
luck, just as other puppets and Baba ^Aisor impersonate the 
Old Year wdth its worries and evils. 

It seems that the ignorant women of Dukkala really 
have a truer conception of the mourning at ^dMra than the 
learned theologians of Islam. We have reason to believe 
that the mourning for Sidna la-Hsen and 1-bIdsin on that 
occasion has the same origin as that for Baba ‘Aisor, being 
only an islamised interpretation of rites connected with 
the Old Year. In his interesting book on the Muharram 
mysteries among the Tartars, Dr. Lassy justly observes that 
these mysteries appear to reflect the very character of the 
end of the year, and that it is not surprising to find the Year 
End, which is considered “ a most unpropitious season and 
one when the doings of the people in a particular degree are 
directed upon the getting rid of the besetting misfortunes 
of life’’, connected with the commemoration of the most 
calamitous event of the Shf ah history.^ 

There are other rites connected with death that are 
practised at this time of the year. On the 'ds'&ra day the 
people visit the graves of their dead friends, pour water 
over them, and distribute alms at them. Not infrequently 
recitations from the Koran are made there, and in some 
parts of the country sprigs of myrtle are put on the graves. 
Alms on behalf of the dead are also given to poor people 
and children at other places than the cemetery, and water 
or small jars are frequently distributed in charity.^ 

In many places a masquerade or carnival takes place in 

^ Lassy, op. cit. p. 234 sqq. ^ Infra, p. 481 sqq. 
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the month of the ' Asar. When the Court is in Fez the Sultan's 
soldiers arrange there a great show, which is performed 
before the Sultan on the 'ds'^ra eve and on the following 
nights till the end of the month in the houses of his ministers 
and other dignitaries or wealthy persons. An essential 
feature of this show is a large toy-house, called bsdt^ made of 
cardboard ornamented with designs in different colours and 
mounted on wooden frames, and provided with a cupola 
like a saint’s tomb. It is illuminated inside with candles, and 
is carried by soldiers, who are surrounded by other soldiers 
holding paper lanterns on bamboo canes. It is followed by 
a procession comprising a large number of persons dressed 
up as different sorts of people, spirits, and animals, as also 
some other conspicuous objects besides the toy-house. 
There is the tall image of a serpent-like monster, called s-Sat, 
made of wood, with the head of a man and a long beard, 
its body being covered with black calico and its head with 
sheep-skin ; it is carried on a cane by a soldier, who makes 
it dance and bow. There is a bdbbdr^ or steamer, made of 
wood, with masts and sails and a smoking funnel, dragged 
along on wheels, with its captain pushing it from behind. 
There is the m'dseqa de l-bsdty a band of musicians playing 
on toy instruments imitating those used in the Sultan’s army, 
and one beating a drum. There are, besides, four qliyen 
with their respective instruments — the ^ud (mandoline), 
kdmanja (violin), rbdb (two-stringed fiddle), and tar (tam¬ 
bourine) ^—and some twenty or thirty mwqlln d-ddqqa with 
bn&der (plain tambourines), agwdldf (short clay cylinders 
with skin), and qdrqba (castanets). There is a fat qddi^ or 
judge, wearing a ridiculous cupola-shaped headgear and 
accompanied by two or three scribes. There are two 
representatives of hdl Mekka, the shereefs at Mecca, who 
sing in the eastern dialect; some six or eight Darqawa with 
very tall caps made of reeds wound round with green turbans, 
rosaries of common shells, and long and thick staffs in their 
hands, singing the grossest obscenities ; ^ a man dressed up 

^ They sing*:—Sddafi ddrqawd md rifu kidari (meaning a pack- 
horse, but used as a name for a grown-up youth who gives himself up to 
passive pederasty), kidari fi l-hdlwa (another name for the zdwia of the 

VOL. II ' Q 
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as a suwdfa, or fortune-telling woman, equally indecent in her 
talk ; ^ three or four qhdb or isHrdf, prostituted women (like¬ 
wise represented by men), who address themselves especially 
to shereefs or other highly respected men, accusing them of 
not having paid their fees ; and the same number of 'drzfdt\ 

or superintendents of the prison for women, who beat the 
qhah when complaints are made that they have not kept their 
appointments though paid in advance. There are several 
Drawa, men from the Dra, some with a lira (cane flute) 
and the others with a bendlr (tambourine), on which they 
play, marking time with their feet; a number of Gnawa, 
one with a hdndqa (the Fez name for the ghnbri^ or diminu¬ 
tive two-stringed guitar, used by the Gnawa) and the others 
with qdqbdf (castanets); some old ihud^ or Jews, with masks 
of sheep-skin and beards, each playing on a tar (tambourine), 
and the same number of ihudiydf^ or Jewesses, their wives, 
one of whom gives birth to a child with shrieks of agony 
when a performance is made in a house ; some four or five 
nsdra^ or Christians, among whom are a basador^ or 
ambassador, his furjmqn^ or dragoman, with copybooks in 
one hand and keys in the other, and his servants carrying 
a chair ; and a rdqqds^ or Moorish courier. There are, 
moreover, some jnun^ represented by boys dressed up in red 
jackets and trousers, with white masks over their faces and 
long projecting teeth, holding in the hand a big needle with 
which they try to prick the people as they pass along. There 
are two other spirit-beings, 1-Gol and l-Gola, the former with 
the face of a man and a big beard of wool, and the latter 
with the face of a woman and breasts made of sacks, so long 
that they can be thrown over the shoulders ; their genitals 
are particularly conspicuous, and at the performances in 
houses they dance and have intercourse. There are a jmel, 

or camel, represented by a man dressed up as a camel and 

Darqawa) fdydkul l-qdlwa (testicle). They repeat the two last words 
many times, jumping up and down and knocking the ground with their 
staffs. They also sing:—Hana hujjaj klf jtna u qlawind ft dind, men 
lidbb $-seh ydtena lidvjya (copulation) bdwya fkflna, 

^ She says, Silfi u suwilfi wd Ha treq ^auwilfi u ntsin 
f dtsalni ^an (instead of ^did) idlek wa hwalek u z-zehb (penis)/qdldk (anus). 
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carrying a earners skull on a stick, with a pack-saddle on its 

back and a kettle on the top of it, and a jemmal^ or camel- 

driver, who shouts to the people to get out of the way ; as 

also a nmer^ or leopard, and a ne7n7'a, or leopardess, which 

copulate in public. 

When this motley crowd visits a house the bsdt is carried 

in first. Then the masqueraders enter in separate groups, 

in no definite order, one giving place to another. Each part 

of the programme, the exhibition of the bsdt as well as the 

performance of each group, is called a frdja (plur frdjdf 

or frdij), and it has to be paid for separately. The money 

is given to the so-called dmzn, who enters together with the 

bsdt. He is a qdid r-rha, or battalion commander, and the 

other persons in the show are mostly soldiers, although there 

are also hired performers among them. The masqueraders 

try to excel each other in indecencies, the qddi as well as the 

qhdb, and the better they succeed the more money is paid 

to the dmm. The most decent of the lot seems to be the 

Christian ambassador. He sits down on his chair, looks into 

his copybooks and writes, and receives letters from the 

courier. 

This show is collectively named bsdt^ like the toy-house ; ^ 

and the same name, or bsdt^ as it is also pronounced, is given 

to the ^dsura play in other Moorish towns, even when there 

is no representation of a house — for example, at Mazagan, 

where two paper lanterns with lighted candles inside are 

carried about in a procession made up by persons dressed 

as Christians and Jews, who walk from house to house and 

receive money from the people. 

In country districts which have a masquerade in the 

‘As5r neither a toy-house nor lanterns are, so far as I know, 

connected with it. At Aglu a party dress themselves up to 

represent a variety of persons and animals—an old man and 

an old woman, Jews and Jewesses, Christians, a she-ass, a 

hyena, a leopard, a lion, and a wild sheep (uddd). They are 

called imgarn iyud^ the chiefs of the night ”, because they 

^ Illustrations of such toy-houses, after photographs taken by 
M. Wattier, are reproduced in M. Laoust’s essay in Hespiris^ vol. i., 
in connection with the text, p. 255. 
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walk about at night, commencing on the evening of the 

twelfth day of the month and not finishing the tour until they 

have visited all the villages of the tribe. They imitate the 

idioms of the persons or the sounds of the animals they 

represent, they sing and play, their talk is most lascivious, 

and the behaviour of the old couple in particular is as indecent 

as it could be. Among the Imintagen, on the ^dsura day, 

four men dress themselves up as a Jew, a Jewess, an Arab, 

and an Arab woman ; the Jew has a paper mask over his 

face, and the Arab a mask made of a pumpkin peel. The 

audience insult the Jew, the Arab robs him of his wife, and 

when the poor husband tries to get her back he is shot dead 

by the Arab with a toy gun made of cane. Masquerades in 

the ‘AsSr have also been recorded from other parts of 

Southern Morocco,^ as well as from Algeria^ and Tunis.^ 

But in most country districts of Morocco they are held at the 

Great Feast, and where a masquerade occurs on some other 

occasion, either in the *As5r or at the New Year of the solar 

calendar, there may be another one at the Great Feast. 

The bsdt is connected with the Muharram mysteries of 

the Shf ah Moslems. The toy-house resembles the tomb 

of al-Husain ”, which figures in those mysteries, and at 

Tangier I heard it actually said to be the qobba of Sidna 

la-Hsen u Sidna 1-Hosain. But in other respects the Moorish 

masquerades differ essentially from the mysteries of the 

Shfahs. They are frolicsome and frivolous, and have 

nothing of that mournfulness which characterises many other 

rites of the ‘Asflr ; the very word bsdt, though applied to the 

imitation shrine, is probably derived from the verb basat, 

which in one of its forms means “ to rejoice These mas¬ 

querades greatly resemble those of the Great Feast, and may 

therefore be conveniently discussed in connection with the 

latter. In the present place I shall say only a few more 

^ Laoust, in Hes^iris, i. 259 sqq,; Doutte, Magie et religion dans 

VAfrique du Nord, p. 506 sq, (Haha, Shiadma). 
^ Biamay, op. cii. p. 213 sq. (Wargla); Doutt^, op. cii. p. 499 sqq. 
^ Monchicourt, loc. cit. p. 287 sqq. 
^ Wahrmund, Handworterbuch der neu-arabischen und deutscken 

Sprache, i. (Giessen, 1898), p. 215. Cf. Castells, op. cit. p. 8 n. 3. 
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words about them. While they lack the central figure of 

the Great Feast carnival—the man dressed in the skins of 

sacrificed animals—there is in some of them a being which 

does not seem to occur in that carnival, namely, the image 

of a hideous monster. In the carnival of Tangier, also, 

figures a serpent-monster, called s-Sat, with the head of a 

woman ; ^ while some Berber tribes of the south have their 

“ogre” or “ogre of ‘dsura'\^ The meaning of these 

images can only be a matter of conjecture. Perhaps they 

were meant to frighten away evil spirits or prevent them from 

doing mischief; the Sat at Fez is said to represent a big 

serpent living in the desert, which is known to bar the way 

for travellers. Perhaps also they are representations of the 

Old Year in all its hideousness. The old man figuring in the 

‘Asfir masquerade ® seems at all events to express such an 

idea; in Tunis he is called “ the greybeard of 'dMra and 

in some parts of Algeria the same name is given to the whole 

carnival.^ But in the carnival the Old Year is no longer 

mourned for, like Baba ‘Aisor in Dukkala ; it is merely an 

object of ridicule and mockery. 

An interesting object is the big “ steamer It seems 

too important a feature of the show to be looked upon merely 

as an accessory to the Christian ambassador and his attend¬ 

ants, who themselves only play a secondary part in the play. 

Moreover, at Tarudant it is said to be the custom for children 

on the ^d^^ra day to go about in “ une sorte de carriole ”, 

which is called ssfina, a berberised form of the Arabic sfzna, 

which means “ ship ” ; and a similar custom is said to exist 

at Salli.® The bdbbdr is presumably, connected with boat 

ceremonies found elsewhere. In Luxor, in Egypt, there are 

three boat processions every year, namely, at the festivals 

commemorating the birthday of its patron saint and that of 

the Prophet and at the beginning of Ramadan ; and much 

revelry and debauchery were formerly connected with these 

^ For a similar monster in a carnival held at Rabat, see Castells, op, cit, 
P* 8 n. 3. 2 Laoust, in Hesperis, i. 259 sqq, 

^ See ibid, p. 279 sqq. ^ Monchicourt, loc, cit. p, 290. 
^ Doutt4, Magie et religion dans VAfriqiu du Nord^ p. 499 sqq, 
^ Laoust, in Hesperis, i. 291 n. i. 
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festivals. Professor Seligman connects these rites with the 

importance of the boat in ancient Egyptian ceremonial, as 

shown by the number of representations of sacred boats on 

sledges or wheels which have come down to us.^ He also 

points out that the '' Moormen ’’ of Ceylon have a ceremony 

in which figures a boat on wheels, and maintains that it is a 

survival of an old Egyptian rite which, after being absorbed 

into Islam, was introduced by “ Arab ” traders into Ceylon.^ 

It may be added that during the closing years of the Roman 

period, according to Apuleius, a naval procession in honour 

of the Egyptian Isis was held at the opening of navigation 

in spring, a ship richly equipped and laden with spices 

being then sent to sea as an offering to the goddess.^ Boat 

ceremonies have also been widely distributed in Europe. We 

know that in the sixth century B.C. a ship, dedicated to 

Dionysius, was driven on wheels through the streets of 

Athens ,* and a ship-waggon was in use at a spring festival 

in certain parts of Germany.^ The original meaning of these 

ceremonies is not clear ; but they may have served a cathartic 

purpose. Vessels laden with disease-demons or misfortunes 

are found among many peoples.^ And like the Moorish 

carnivals, those of Europe are combined with purificatory 

ceremonies, such as fire and water rites.® 

The Month of the Mulud 

The third month of the Muhammadan year, Rabfu 

’1-Awwal, is in Morocco called s-skar de l-mulud [l-mdulud^ 

l-mHlud)^ “ the month of the Mulud ”, or simply l-mulud 

^ Seligman, ‘ Ancient Egyptian Beliefs in Modem Egypt % in jSssays 
and Studies presented to William Ridgeway on his sixtieth Birthday 

(Cambridge, 1913), P- 453 sq, ^ Ibid, p. ^^A^ sq. 
^ Apuleius, Metamorphoses, xi. 16. 
^ Rademacher, * Carnival in Hastings, Encyclopeedia of Religion 

and Ethics, iii. (Edinburgh, 1910), p. 226; Clemen, ^ Der Ursprung 
des Kamevals’, in Archiv fur Religionswissenchafi, xvii. (Leipzig, 

1914), p. 147 sqq, 
^ Frazer, The Scapegocd 1913), p. 185 sqq. 
^ Rademacher, loc, cit. p. 227; Sartori, Siite und Brauch, iii. 

(Leipzig, 1914), p. 105 sqq. ‘‘Fastnacht ist ja iiberhaupt eine Zeit der 
Reinigung” {ibid. p. 117). 
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(l-mduludy l-??teilud) or, among the Berbers, by some berberised 

form of the same word. These names are given it on account 

of the feast celebrating the birth of the Prophet, which com¬ 

mences on the twelfth day of the month and lasts for a week. 

The first day of this feast is called nhdr I-Id, “ the day of 

the feast and the previous night Itlf l-mulud or lllf l-zd. 

The Mulud is a particularly blessed month, and all 

children born during it are considered fortunate. On the 

evening preceding the first day of the month the Hamziya 

and the Burdah of Sidi al-BfisM are recited in many of the 

mosques between sunset and the hour of the evening prayer ; 

these recitations are repeated on every evening until the eve 

of the feast, and on the last occasion they are continued till 

daybreak. On this night also minor mosques, zdwiqf, and 

shrines are illuminated, and the same recitations are made 

there. At Tangier the house attached to the zdwia of Mulai 

‘Abdlqader, which is inhabited by shereefs of his family, is 

then visited by a crowd of women, who play and sing the 

prayer for the Prophet throughout the night. At daybreak 

they get up and salute the birth of Muhammad, who is said 

to have been born at that hour ; and in celebration of the 

same event twenty-one cannon are fired at the fort. On the 

eve of the seventh day of the feast {lilf sabd I-id') there are 

similar gatherings in the houses of two shereefs belonging to 

the family of Sidi Muhammed 1-PIa'^^j. 

The first day of the feaSt is kept as a holiday, but labour 

is also suspended on other days of it. At Fez the shops 

are open throughout the preceding night, but are then closed 

for three days, except those of the butchers, which are kept 

open in the morning. Many people abstain from work during 

the whole week. The colleges are closed between the first 

and the nineteenth days of the month and the schools between 

the tenth and the eighteenth ; and between the second and 

the ninth the latter are only open for an hour or two in the 

morning. The Ait Sadden keep the whole week of the feast 

as a holiday. Among the Ait Yfisi the women perform no 

other work than such as is necessary for the preparation of 

food during the three days preceding the feast and during 

the week of the feast itself. 
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At the time of the feast the people enjoy themselves with 

banqueting, powder play, target-practice, singing, playing, 

and dancing. At Tangier friends visit each other on the 

morning of the first day of the feast and breakfast together 

on herrbell—consisting of pounded wheat with the husks 

removed, boiled in water and mixed with butter, and some 

honey in a hole made in the centre—or 'dsida—a porridge 

made of semolina (smtd) with the addition of butter and often 

honey as well; and there are similar banquets on the eve 

of the seventh day. In the Hiaina on the first day of the 

feast the men fire their guns at daybreak and the women 

trill the zgdrif ; later on there is pow^der play on horseback 

and in the afternoon target-practice. Among the At Ubahti 

everybody who owns a gun fires it on the eve of the feast, 

and the women play and sing, as they have been doing every 

night since the beginning of the month ; and on the following 

morning the men go on horseback to the place of some 

shereef, where they practise powder play till ^dsar, while the 

women assemble there to play and sing. 

In some parts of the country this is a favourite time for 

the circumcision of boys,^ and many saints have then their 

yearly festivals.^ On the ninth day of the month the 'JEsawa 

of Fez start for Mequinez with flags and music, practising 

their usual hddra till they reach the river outside the town, 

when they mount their animals. People kill and throw to 

them sheep and goats, which they tear to pieces and eat 

raw. This particular ziara is called l-frisa. 

The women paint their hands and feet with henna, their 

eyes with antimony, and their lips with walnut root on the 

eve of the feast. Among the Ait Sadden many of them also 

smear their hair with henna on the following day. Among 

the UlSd Bu'aztz the boys and lads, on the eve of the feast, 

put some henna on the palms of their hands, while the 

grown-up men only dip one of the finger-tips in henna, or 

if they put a little of it on the palms wipe it off at once ; and 

they also apply henna to their horses, camels, cattle, and 

sheep, and to the ridge-pole of the tent. This is said to be 

good fdL At Tangier the women on the morning of the 

^ Infra^ pp. 420, 421, 423, 429. ^ Supra^ i. 175. 
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first day of the feast paint with blue a vertical stripe, called 

ga7mndzay between the eyebrows or behind the ears of their 

little children to protect them from the evil eye. 

Rajab and Sa'ban 

In the seventh month of the year, Rajab—in Morocco 

called Rajab, Rjeb, or Rjem—many persons fast on the 

twenty-sixth and the twenty-seventh days ; some persons 

also on the first, fifteenth, and last day, or on one of them, 

or on every Monday and Thursday ; and a very few on every 

day of the month. The twenty-seventh day is called nhdr 

l-md^rdj or simply l-md^raj^ and the preceding night lUf 

Umd^rdj. This night is the anniversary of the Prophet's 

miraculous ascension to heaven, and those who can afford 

it celebrate it by having good food. At Tangier fowls are 

eaten both on that and on the following night; the schools 

are closed between the twenty-fifth and the twenty-seventh 

days ; and on the twenty-seventh before sunset the women 

go to the country to gather a certain grass called Mssdba^ in 

order that there shall be an abundance of good things, such 

as animals, food, and clothes, during the year. There is also 

a little feast (jnusem) on the fifteenth day (Fez),^ or on the 

first Thursday of the month (Tangier). 

In the following month, Sa^ban—pronounced Sa'bgn— 

many persons fast on the fourteenth and the fifteenth days ; 

some persons also on the first and the last day, or on every 

Monday and Thursday; and a very few throughout the 

month. The fifteenth day is called fzmlm l-dTndr or fzmtm 

l-arwdh, because the angels are then supposed to make out 

the account of everybody's life ; or nhdr n-nesha, the day 

of the copy ", because on the preceding night—lUf n-nesf 

men sdban—God is said to give to the angel of death a book 

containing a record of all living beings destined to die during 

the ensuing year. I have not heard in Morocco the belief 

that on that night the lote tree of Paradise, the leaves of 

^ Cf. ‘Abd el *Aziz Zenagui, ‘ Recit en dialecte tlemcenien in 
Journal Asialzgue, ser. x. vol. iv. (Paris, 1904), p, 100 (note by 
Gaudefroy-Demombynes). 
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which are inscribed with the names of all living human 

beings, is shaken, and that when a person is to die in the 

year his leaf falls on this occasion ; ^ it is said there that the 

leaf of the sidrdf l-7nunfdhd on which a person’s name is 

written will fall forty days before his death. The food par¬ 

taken of on the night in question is better than usual; at 

Tangier fowls are eaten both then and on the following night. 

The schools there have a three days’ holiday, between the 

thirteenth and fifteenth. At Fez particular notice is taken 

of the last three days of the month, which are also considered 

to be possessed of bar aka. Schools, government offices, and 

shops are closed on these days, feasting and picnics take the 

place of work, and on the roofs of houses, in the gardens, and 

in the streets there is a constant firing of guns, which reaches 

its climax and comes to an end when the new moon of 

Ramadan is seen. 

We have in an earlier chapter noticed the activities of 

the Gnawa in Sa‘ban, their sacrifices to the jniin and other 

practices.^ That this month contains an element of danger 

is instanced by two taboos observed by the Ait Temsiman. 

They must then refrain from bringing earth of any kind into 

their houses ; and they remove the eggs from their hens, 

since no chicks must be hatched in Sa'ban. 

At Fez it is the custom for the married women at any time 

either in Rajab or Sa'ban to assume for three or four days 

exactly the same attire as is used for the same length of time 

in Ramadan by girls who are still too young to observe the 

fast, with the addition of so-called rfdfed of embroidered silk 

over the ears ; and they are also painted with henna in the 

same way as such girls in Ramadan,^ with the exception of 

old married women, who are painted without designs. When 

the wife is thus dressed up, her husband, if he can afford it, 

gives in his house a feast, to which he invites the men of his 

own and of his wife’s family and other friends. If, however, 

any of his or his wife’s relatives has died during the year, 

these practices are not to be observed. 

^ Lane, op, cii. p. 477 sq. 
2 Supra^ i. 380 sq, ^ Infra, p. 98 sq. 



XIII THE MUHAMMADAN CALENDAR 91 

Ramadan 

After 5a‘ban follows Ramadan, popularly called Ramdan, 

the ninth month of the Muhammadan year. In towns the 

eve of it {lllf ramdan) is announced at sunset by the firing 

of cannon, echoed by guns in the villages, through which 

the firing rapidly carries the news to a distance At Fez 

and in other towns the mudden's call to the sunset prayer is 

followed by the monotonous sounds of the 'hfir, a long and 

straight trumpet, which is blown by the nbffdr for about five 

or ten minutes. After the call to the evening prayer he again 

sounds his trumpet from the tower of the mosque, this time 

for a quarter of an hour ; and on the following morning, 

two hours before daybreak, he ascends the minaret a third 

time and blows the trumpet for a whole hour. This is 

repeated on every evening and morning throughout the 

month, but at sunset time only on the last day of it after the 

new moon has appeared. Every great mosque at Fez has 

a ndfdr attached to it, and the same is the case with the 

majority of the smaller mosques, while the Qarwiyin and the 

Andalus have two nfdfar each, who blow their trumpets 

together. In the evening the ndffdr is followed at the 

minaret by a gdiydt, or hautboyist, who plays on his gdita 

for a quarter of an hour. In the morning before daybreak, 

shortly after the ndffdr has finished his music, the minaret 

is ascended by the mudden^ who first repeats the formula 

A'udu billdhi men s-sitan dr-rdjtm,'' I take refuge with God 

from Satan the stoned one ”, and then begins to sing various 

religious songs ; he is singing for about three-quarters of an 

hour, till dawn, when he chants the call to prayer. The 

mudden is singing thus before daybreak not only throughout 

Ramadan but also during the other months of the year. 

The most important feature of Ramadan is the complete 

abstinence from food, drink, and cohabitation from daybreak 

to sunset which is enjoined upon every Moslem, with the 

exception of young children and idiots, as also sick persons 

and travellers, who are allowed to postpone the fast to another 

^ Meakin, The Moors (London, 1902), p. 251 sq. 
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time.^ In Morocco it is considered an infringement of the 

fast if a person smokes, if he picks his teeth so that blood 

oozes out, if he purposely causes himself to vomit or at least 

if he does not wash his mouth after vomiting, if he pares 

his nails, if he burns incense, if he tells a lie, and in the 

opinion of some people if he smells a flower or puts a coin 

between his teeth. The women must also refrain from the 

use of henna, antimony, and walnut root, and are not allowed 

to smear their hair with oil.^ Although the Prophet, accord¬ 

ing to the traditions, actually disapproved of travellers keeping 

the fast of Ramadan unless perfectly able to do so,^ they do 

not readily take advantage of the privilege granted them,^ 

and the case is similar with sick persons ; ® it was impossible 

for me to induce my secretary from Andjra to take a tablet 

in the morning to remove his headache. On the other hand, 

lying-in women do not fast, and it is generally considered 

necessary that menstruating women should refrain from 

doing so ® and that they should take a hot bath before 

resuming the fast, which is looked upon as a holy rite not to 

be observed by a woman in a state of impurity. If a person 

who is obliged to fast is seen eating, stones are thrown at 

him and he is put in prison for the remainder of the month ; 

and formerly he was stoned or flogged to death. The 

heretical At Zfhri (Zkara), however, do not observe the fast 

of Ramadan. This I was told by an eye-witness from a 

neighbouring tribe, who visited them in that month. 

As to the origin of the fast of Ramadan, the story is told 

in Morocco that when Siyidna Adam had eaten the forbidden 

fruit in Paradise, God punished him by commanding an 

^ Koran, ii. i8o, i8i, 183; Sell, op, cit, p. 279 sq. 
^ Cf. Sell, op. cit. p. 281. 
® Mishkat, vii. 5 (English translation, vol. i. 476 sqq). 
^ Cf, Burckhardt, Notes on the Bedouins and Wakdbys (London, 

1S30), p. 57. 
® Cf. Burton, Personal Narrative of a Pilgrimage to AUMadinah 

and Meccah, i. (London, 1898), p. 74. 
® Cf. al-Buhari, SahdJt^ vi. 6 (French translation by Houdas and 

Margais, vol. i. [Paris, 1903], p, 112). I was told, however, that among 
the Ait Waryager women fast even during their menses. 

^ Cf. Addison, West Barhary (Oxford, 1671), p. 211. 
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angel to take him down to earth, where he had to stay till 

his death and fast for thirty days, during which time the 

forbidden food remained in his body. As has been said 

above, ^ it is believed that he who keeps the fast of 

Ramadan will be pardoned all his past faults, and this belief 

is in agreement with the Muhammadan traditions ; but the 

origin of the fast is not explained by it. There is no evidence 

that it was an ancient pre-Muhammadan custom to fast 

in Ramadan.^ On the other hand, the Harranians, or 

** Sabians observed a thirty days’ fast in honour of the 

moon, commencing on the eighth day after the new moon 

of Adsar (March), or according to other information as early 

as the first day of that month ; and this fast seems to have 

implied abstinence from every kind of food and drink between 

sunrise, or the last quarter of the night, and sunset.^ In 

Manichseism—^which is essentially based upon the ancient 

nature religion of Babylonia, though modified by Christian 

and Persian elements and elevated into a gnosis ^—we also 

meet with a thirty days’ fast between sunrise and sunset 

^ Suf>ra, i. 135. 
2 We can hardly regard as such the passage in the Koran (ii. 179) 

where it is said, “ O ye who believe! There is prescribed for you the 
fast as it was prescribed for those before you; haply ye may fear The 
traditionists say that the Prophet was in the habit of spending the month 
of Ramadan every year in the cave at Hira, meditating and feeding all the 
poor who resorted to him, and that he did so in accordance with a 
religious practice which the Koreish used to perform in the days of their 
heathenism. Others add that Abd al-Muttalib commenced the practice, 
saying “ that it was the worship of God which that patriarch used to 
begin with the new moon of Ramadan, and continue during the whole of 
the month ” (Muir, The Life of Mahomet, ii. [London, 1858], p. 56 n. * ; 
Sell, op, cit, p. 316). But, as Muir remarks {pp, cit, ii. 56 n. *), it is the 
tendency of the traditionists to foreshadow the customs and precepts of 
Islam as if some of them had existed prior to Muhammad and constituted 
part of “the religion of Abraham”. See Jacob, ‘ Der muslimische 
Fastenmonat Ramadan in VI, Jahresbericht der GeOgrapMschen 
Gesellschaft zu Greifswald, pt. i. (1893-1896), p. 2 sqq, 

^ En-Nedim, Fihrist (book ix. ch. i.) i. 4, v. 12 (Chwolsohn, Die 
Ssabier und der Ssabismus, ii. [St. Petersburg, 1856], pp. 6, 36); Abul- 
feda, 6 {ibid, ii. 500); Chwolsohn, op. cit. i. 533 sqq,, ii. 71, 72, 75 sq. 

^ Kessler, ‘ Mani, Manichaer in Herzog-Hauck, Realencyclopddie 
furprotestantische Theologie, xii. (Leipzig, 1903), p. 198 sq.; Hamack, 
History of Dogma, iii. (London, 1897), p. 330. 
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commencing on the day when the new moon begins to 

shine, the sun is in Aquarius (where it is from about the 20th 

of January), and eight days of the month have passed ” ; 

this seems to imply that the fast cannot begin until eight 

days after the sun has entered Aquarius and that conse¬ 

quently, if the new moon appears during that period, the 

commencement of. the fast has to be postponed till the 

following new moon.^ Now the similarity of the fast of 

Ramadan with the Harranian and Manichaean fasts is so 

striking that we are almost compelled to regard them all as 

fundamentally the same institution ; and if this assumption 

is correct, we may conclude that Muhammad borrowed his 

fast from the Harranians or the Manichaeans or both. Dr. 

Jacob has in fact shown that in the year 623, when this fast 

seems to have been instituted, Ramadan exactly coincided 

with the Harranian fast-month.^ As to the origin of the 

Harranian and Manichaean fasts we have every reason to 

suppose that they were in the first instance due, not to 

reverence, but, like other fasts connected with astronomical 

events,^ to fear of evil influences. The thirty days' fast which 

the Harranians observed in the month of Adsar finds perhaps 

its explanation in the fact that, according to Babylonian 

beliefs, the month Adar was presided over by the seven evil 

spirits, who knew neither compassion nor mercy, who heard 

no prayer or supplication, and to whose baneful influence 

the popular faith attributed the eclipse of the moon.^ More¬ 

over, it may be worth noticing that the Harranian fast took 

place about the vernal equinox, which is frequently—also 

in some parts of Morocco ^ and Algeria ®—regarded as a 

somewhat dangerous period, and is a time at which the 

^ En-Nedim, Fihrist, in Fliigel, Mani (Leipzig, 1862), p. 97; ibid. 

p. 315 ; Kessler, loc. cit. p, 212 sq. 
^ Jacob, loc. cit. p. 5. 
^ See Westermarck, The Origin and Development of the Moral 

Ideas, ii. (London, 1917), p. 309 sqq. 
^ Jastrow, The Religion of Babylonia and Assyria (Boston, 1898), 

pp. 263, 276, 463. 
® Infra, p. 176 sq. 
® Destaing, * F6tes et coutumes saisonnieres chez les Beni Snous 

in Revue Africaine, 1. (Alger, 1906), p. 249 sqq. 
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Brahmins of India are wont to fast, though only for a day 

or two.^ 

From sunset to the hour of prayer in the morning the 

people are allowed to eat, drink, smoke, and amuse them¬ 

selves as much as they please, and well-to-do people then 

make up abundantly for the privations of the day. The 

ftdr^ or breakfast, partaken of as soon as the sun has set, 

which in towns is announced by gun-fire, very frequently 

begins with hrira^ or gruel, which in Fez is made of rice, 

or with a gruel, in Tangier called sdria, which contains small 

pieces of meat and often also pieces of lemon, eggs, and 

vegetables. Another meal, called sAory is eaten two hours 

before dawn, being preceded by public warnings in order 

that people shall rise in time ; a ddqqdq or sdhhdr walks 

about in every hdumay or quarter of a town, beating or 

knocking at the doors, and there may be a tdbbdly or drummer, 

besides, or, in country villages, a tdbbdl only. In some 

places the ftdr is partaken of in the mosque of the village 

throughout the month (Dukkala). 

Prayer is held to be particularly obligatory during 

Ramadan. In the mosques of towns recitations of the Koran 

are made for about an hour after the evening prayer and for 

the same length of time before daybreak, and after these 

services additional prayers are said with thirteen additional 

re¥dty called fardweh ramaddn. At Tangier the whole 

Koran has thus been gone through before the night preceding 

the twenty-seventh day; on that night the whole Koran 

(sulkd) is recited again, after which twenty-one cannon are 

fired, and a third time it is completed on the night preceding 

the ^Id s-sgeTy or Little Feast. In country districts the fql of 

the village recites a portion of the Koran every night after 

the evening prayer, from the first till the twenty-sixth night 

of the month, and finishes the whole of it just before dawn 

of the twenty-seventh day, when some shots are fired outside 

the mosque (IJiaina, Ait Sadden, Ait Nder, At Ubahti). 

At Fez it is the custom on the evening of the fourteenth 

day to eat hdlway or sweetmeats, made of honey, and meat. 

^ Dubois, Description of the Character, Manners, and Customs of the 

People of India (London, 1817), p. 160. 
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In many country places animals are slaughtered to supply 

the people with meat for the evening, because it is con¬ 

sidered very necessar\’ that everybody, even the poorest, 

should eat meat on that night, and those who cannot get it 

otherwise have to buy some or at any rate have to kill a fowl 

to serve as a substitute (Hiaina, Ait Sadden, Ait Nder, At 

Ubahti). The men, or the men and the boys, have their 

meal in the mosque (Hiaina, Ait Sadden, Ait Nder), and the 

women may likewise have theirs together, in a house or tent 

(Ait Sadden). The Ait Sadden call this night iXd umndsaf^ 

“ the night of the half that is, the half of the month. 

Kt Tangier there is no musem, or feast, in the middle of 

Ramadan. But on the fourteenth and following days the 

schoolboys walk about from house to house carrying a large 

writing-board, on which the schoolmaster has painted an 

ornament with the contents of an egg mixed with some paint 

and written with Moorish ink something from the Koran in 

the centre. When the boys have entered a house the women 

kiss the writing-board and put on it some wheat or, less often, 

a little money ; and the boys sing, Bas f^diyed had d-dar be 

l-kahk u s-sukkdr, May this house have a feast with cakes 

and sugar On the other hand, if nothing is given them 

they sing, Bgs f'diyed had d-dar be l-frdqds de l-kiddr^ 

“ May this house have a feast with the feet of a pack-horse 

This custom is called haqq hmdda (meaning Muhammad). 

At Tangier there is no such custom in the ‘Asir. 

There is one night in Ramadan which, according to 

Islam, is of much more importance than any other, namely, 

lailatu d-qadr^ the night of power ”, on which the Koran 

is said to have been sent down to the Prophet.^ It is of 

more value than a thousand months.^ On this night Gabriel 

comes down in a crowd of angels, supplicates and asks grace 

for every servant, sitting or standing in remembering God 

He who then says the prayers with faith and the hope of 

reward shall be pardoned of all his past sins This night 

is one of the last ten nights of Ramadan, but its exact date 

^ Koran^ xcvii. i. ^ Ibid, xcyii. 3. 
® Mishkdt, vii. 9. 3 (English translation, vol. i. 494). 
^ Hughes, op, cit. p. 535. 
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^las not been discovered by any but the Prophet himself and 

some of the Companions.^ A tradition fixes it to be one of 

the odd nights—the 2ist, 23rd, 25th, 27th, or 29th,—and 

it is generally believed to be the 27th, that is, the night pre¬ 

ceding the 27th day.^ At Fez the whole Koran is recited 

during each of these nights in every jamd l-hotba, or mosque 

in which the hotba is read on Fridays before the prayers, 

while it is recited in all the less important mosques, and at 

the great shrines as well, during the 27th night (lUf l-qadr). 

All these places are then illuminated, and in the Qarwiyin, 

but not in the other mosques of the town, many women 

are seen. On this occasion it is the custom for the 

men who are assembled in that mosque to eat dried fruit 

(^fdkya), which is offered for sale outside it throughout the 

night. 

Among the Arabs of Dukkala and the Rifians of the Ait 

Waryiger the whole Koran is likewise recited during that 

night. The former do not only, as on other evenings of the 

month, take f tor in the mosque of the village but spend 

there the whole night, eating dried fruit and burning incense, 

while the women are trilling the zgdrlt. The Ait Waryiger 

slaughter a number of goats and eat the meat, with oil and 

bread, in the mosque in the course of the night; this is the 

only evening in Ramadan when persons other than scribes 

take a meal in the mosque, because they are afraid of going 

out in the dark on account of the blood-feud, which is always 

rife among them. Those who have milch - animals take 

some dry palmetto leaves to the mosque and put them in the 

rmdhrdb where the imdm is praying, leaving them there 

until the whole Koran has been recited ; the leaves are sub¬ 

sequently made into ropes, by which they suspend their 

churns in order to impart baraka to the butter. The Arabs 

of the yiaina and the Berbers of the Ait Sadden, Ait Nder, 

and At Ubahti consider it even more obligatory to eat meat 

on this night ® than on the fifteenth night of the month, and 

the men again partake of it in the mosque, except among the 

^ Hughes, op, cit, p. 534. 2 

^ Cf, *Abd el ‘Aziz Zenagui, loc, cit. p. loi, note by Gaudefroy- 
Demombynes (Tlemcen). 
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last-mentioned tribe. At Tangier it is the custom to eat 

fowls on this occasion. 

The twent}^ - seventh night of Ramadan is not only an 

auspicious time, but also a time which is fraught with 

danger. Th^jnun who have been confined in prison during 

the previous part of the month are then released, and pre¬ 

cautions have to be taken to prevent their doing harm to the 

people. At Fez a bdifa is again made on the roof of the 

house to burn the saydtm, and the women play and sing 

the same doggerel as on the ^asdra eve.^ The At Ubahti 

fumigate their tents with harmel and benzoin to drive away 

the jnun. The Ait Sadden burn benzoin, gum-lemon, and 

other incense in their houses or tents between sunset and the 

evening prayer and in the mosques between sunset and dawn, 

to please ’’ those spirits, as I was told. The Ait Tem- 

siman take a piece of rock-salt to the mosque, where it is 

left till the morning, and afterwards put it into the stacks' 

of reaped corn as a charm against the jnun. 

At Fez all boys and girls who are still too young to fast 

must once in this month be painted with henna, though no 

particular date is fixed for the ceremony. The girls have the 

upper surfaces of their hands and feet painted with a design, 

while the palms and soles are painted without any design. 

The boys may have the hands and feet painted in the same 

manner, but their upper surfaces may also be painted without 

any designs^ like the palms and soles. On the following 

day both the girls and the boys must necessarily be dressed 

in new clothes and new slippers (serbzl [women’s slippers] 

or bdlgra [men’s slippers]). The girls should, in addition, 

have a olden armlet (demltj) round the wrists ; one or 

several pearl-strings (mdejjdf or mdeijj, sing, mdijjd) round 

the neck; a large ring {horsd) of silver or gold, often with 

some corals (mdrjafi) suspended from it, in the ears ; a silk 

kerchief (sebntyd) over the hair; a round golden ornament 

or charm called tdba\ of the size of a dollar piece, inlaid with 

five diamonds, on the forehead; above it one or more silk 

ribbons {hidt^ sing, haif) with five ornaments, each consisting 

of a precious stone (which in the central ornament should be 

^ Sujra^ ii. 65 sg. 
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green) surrounded by pearls, and with pearls on both sides 

of this row of ornaments ; a little higher up a so-called 

'aiyasa, consisting of a silk ribbon with many thin golden 

plates of the size of a belyun piece, from each of which is 

suspended a smaller thin golden ornament called deldul; 

and on the silk kerchief on the top of the head a hdmsa ^ 

made of pearls. The tdbd, the kdmsa, and the row of the 

five ornaments on the ribbon, at any rate, are charms against 

the evil eye. The boys, again, have a hdmsa made of glass 

beads fastened to the garn, or tuft of hair on the head, and 

over the left shoulder is hung a so-called fihlll, either a 

silver case or a small gold-embroidered silk bag, containing 

a written charm against the evil eye ; these amulets are 

similar to those worn by boys at their circumcision. On the 

day when the child has been thus dressed up, he or she is 

on the afternoon about ^dsar taken to the roof of the house 

to be seen by the people outside, and remains there till sunset, 

when the clothes and ornaments are removed for the night; 

and the same is done every afternoon during the three or 

four days when they are worn by the child. Those who 

have not got these things themselves borrow them from 

others. The custom in question, however, is not observed 

in the case of a child whose father or mother has died during 

the year, but in all other cases it is held very obligatory. 

Should anybody ask a child whose hands or feet have no 

marks of henna, Who is dead, your father or mother ? ’’ 

it would be a bad augury for the parents. In Rajab or 

§a‘ban, as said above, the married women are painted with 

henna and dress themselves up in the same way, whereas the 

^dwdfaq (sing, 'dfaq), or unmarried girls who are old enough 

to observe the fast, are subjected to this rite neither then nor 

in Ramadan. 

The Breaking of the Fast and the Little Feast 

When Ramadan has come to an end and the dawn of 

day no longer is a signal to abstain from food and drink, the 

breaking of the taboo is to be preceded by a rite which 

^ See supra, i.' 448. 
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obviously serves the purpose of removing the danger attending 

it. Sidi Halil says that it is an obligation on the faithful to 

give special alms, called fitr, to the poor on this occasion, by 

preference on the first evening of the festival following upon 

the month of Ramadan or at the dawn of the next day. 

These alms should consist of those food-stuffs which the 

giver habitually uses ; their amount should be proportionate 

to the number of dependants comprised in the household ; 

and the quantity of grain to be given should be one sd'— 

that is, slightly less than half a bushel ^—for each Muham¬ 

madan member of it.^ It is said in Morocco that if no 

fitra^ as these alms are called there, is given, Ramadan 

will be hanging between heaven and earth. 

At Fez the fitra consists of the kind of corn, wheat or 

barley, which is the principal food of the family. An equal 

portion of it is at daybreak, before the first meal of the day 

is eaten, set aside on behalf of every member of the house¬ 

hold, servants and slaves included. It is measured out with 

a wooden measure equivalent to an eighth part of a mudd, 

which is called 'dbdr Ufitra or mudd n-nbi or, by scribes, 

l-mudd n-ndbawi, the mudd of the Prophet ”, and which 

is only used for this particular purpose ; there are measures 

of this kind that have been brought by pilgrims from Mecca. 

The several portions are put together in a basket or sack 

or on the ground, and this corn is afterwards distributed to 

various persons : to the nSffdr, or one of the nfdfar, of the 

quarter, who calls for the share, called 'dwdid n-nSffdr, 

which is due to him or to all the nfdfar of the quarter in 

common ; to indigent relatives in the town, who have a 

portion of the fitra sent to them ; to poor people who come 

and fetch their shares ; and, if anything is left, to the 

gdiydt of the quarter. The fitra must be given by or on 

behalf of every one; but poor persons may give it out of 

the fitra they have received themselves. At Tangier these 

alms are also given on behalf of absent members of the 

household by their friends at home, which is not the rule in 

Fez, and on behalf of deceased members as well; but the 

^ Ruxton, Mdliki Lam (London, 1916), p. 52 n. 3. 
^ Sidi Halil, Mukia^ar, i. 3. 10.1 sqq. (Perron, op, cit. i. 450,451, 455). 
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fetra of the latter only consists of a double handful of grain 

or flour. 
Among the Ait Sadden these alms, called by them 

Ifdddrt, do not always consist of one kind of grain alone; but 

if the family has been eating, for example, wheat, barley, 

durra, and beans during Ramadan, portions of all these 

various species of corn or pulse are mixed together and given 

to the fql in the mosque or, if there is no fql, to a widow or 

other poor person or to some shereef living in the village or 

in its neighbourhood ; but there are not many villages which 

have no fql. The fql himself also gives his own fitra to 

some poor person. If the head of a household has no corn 

to give he borrows or buys some from the fql; but in that 

division of the tribe which borders upon the Ait Warain there 

are persons who only fill the measure with earth, and empty 

it again, as many times as there are members of the house¬ 

hold, or give one fig for each member to some little boys. 

The measure used for the measuring out the fetra is called 

atemni^ and one or two such measures are found in every 

village. These alms are also given on behalf of absent 

members of the household. In the Hiaina they are besides 

given on behalf of any member who has died during the 

month. Among the Ait Nder the fetra of a suckling con¬ 

sists of milk. The Shloh of Aglu and Glawi give only grain, 

of the kind generally eaten by the family, which is measured 

out with a so-called talftdrt and afterwards given partly to 

the poor and partly to the fql of the mosque; and so neces¬ 

sary is it considered that nobody, not even an infant, should 

eat before his portion has been set aside, that a mother with 

a child at the breast has to rise very early so that the child 

shall be asleep when the fetra is measured out. Among the 

Ait Waryiger the fetra of a suckling is set aside on the 

previous evening. Among these Berbers the fetra consists 

of all kinds of dry vegetable food which they have been 

eating during Ramadan, including even a few almonds, 

raisins, and other dried fruits, if they happen to have them 

in the house. It is measured out with a so-called rmudd 

ne nnbiy made either of wood (in which case it has been 

brought from Mecca) or of earthenware ; and absent and 
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deceased members of the household are also remembered 

on this occasion. The fitra is afterwards taken to the 

mosque and presented to the fql^ except a small portion of 

it which is left in the house to be given to poor people and 

schoolboys calling for it. The men who carry the fitra to 

the mosque also bring with them some food for breakfast, 

which is partaken of in common by all the men and bigger 

boys of the village. The fql gives one portion of the fitra 

of his own household to the schoolboys in the mosque, while 

the other portion is distributed to the poor people calling at 

his house. Nobody can, of course, eat of the fitra of his own 

household. Among the Ait Tems&man the fitra consists 

of barley, wheat being only eaten by them on one day in 

the week and at feasts ; it is also given on behalf of absent 

members of the household, and in many cases a handful of 

barley is set aside on behalf of any deceased member of it. 

It should be added that the fitra may be set aside, though 

it ought not to be distributed, before the month of Ramadan 

has come to an end. In the yiaina and among the Ait 

Nder it is most frequently, and among the Ait Sadden 

occasionally, done on the twenty-seventh morning of that 

month or on one of the following mornings ; and at Fez, 

also, there are persons who observe this practice on that 

morning. Among the Arabs of the Hiaina and among the 

Ait Sadden people who have no fitra to offer may make 

a written promise to distribute a certain quantity of corn in 

charity after the next harvest. Among the former a woman 

who gives birth to a child in Ramadan has h.&c fitra set aside 

before she breaks the fast, in accordance with the general 

usage of lying-in women. It is also the custom among 

them that children who are too young to fast have their lips 

smeared with a little fresh cow-dung on the morning of the 

feast. The Ait Nder put the same substance into their 

children's mouths ; and among the At Ubahti it is likewise 

applied to the lips or mouths of persons who have not fasted 

during Ramadan, before they partake of food on the first 

morning of the feast. This is presumably a method of 

purifying mouths which have been defiled by food. 

The expiration of the fast of Ramadan is the occasion of 
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I-Id s-sger, the Little Feast ” (in Berber I'zd amzzian 

[Ait Warain], Vld amzzian [Ait Sadden], r^ld amzzian 

[Temsiman]), which lasts for seven days. On the eve of 

the feast the women frequently paint their hands and feet 

with henna, their eyes with antimony, and their lips and 

teeth with walnut root; henna is also applied to children, 

and sometimes to domestic animals and the ridge-pole of the 

tent, and even grown-up men may make a scanty use of it, 

as on the eve of the feast of the Mulud. On the first day of 

the feast the people put on clean clothes, and those who can 

Fig. 131.—The Little Feast at Fez 

afford it some new garment or at least a pair of new slippers. 

At Fez the same rules as to the closing of shops and the 

abstinence from work as are observed at the feast of the 

Mulud also apply to the Little Feast. The schools, which 

between the twentieth and twenty-fifth of Ramadan were 

only open for an hour or two in the morning and since then 

have been closed altogether, are not opened again until the 

seven days of the feast have passed; while the college students, 

since the fifteenth of Ramadan, have had a holiday which 

lasts for a month. Among the Ait Yusi and the Ait Sadden 

the women perform no other work than such as is involved 
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in the preparation of food during the whole week of the 
feast, and among the latter during the three or sometintes 
seven previous days besides. 

At Fez it is the custom for the men to visit their own and 
their wives’ relatives during the first three days of the feast, 
to wish them a blessed feast, and in the entertainment offered 
them various kinds of sweet pastry—^such as sdbbakiya^ 

griws, and rgifa—play a prominent part. Among the Ait 
Sadden it is the custom for all the men of a village on the 

Fig. 132.—The Little Feast at Fez. 

first day of the feast to have their breakfast and mid-day meal 
together in the mosque ; and throughout the week visits 
are made to relatives, especially by the women, who at Fez 
have to stay at home. Among the Ait Temsiman all the 
men of a village who have been married since the Little 
Feast of the previous year take in the afternoon of the first 
day the meat of a he-goat, seks^^ eggs, and salt butter to the 
mosque, where they make a feast, called ssboh, with all the 
other men and the boys of the village as guests. Besides 
visiting and feasting, powder play and target-practice are 
common features of the feast. Among the Ait Yusi both 
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men and women have a tug of war {^nzdgmtrd) oH/fhe 

morning of the first day. 

The chief religious rite of the Little Feast is the service 

which is held at the msdlla on the morning of the first day. 

This is exactly similar to the service which takes place there 

at the Great Feast, except that it is not followed by a sacrifice, 

and the description of it may therefore be deferred to the 

account given of the latter. There are persons who fast on 

the six latter days of the feast, which is considered a great 

merit.^ 

^ Cf. Mishkdt, vii. 7. i (English translation, vol: i. 483). 



CHAPTER XIV 

RITES AND BELIEFS CONNECTED WITH THE MUHAMMADAN 

CALENDAR {concludecT) 

The Great Feast 

On the tenth day of the month Du ’1-hijjah, the last month of 
the year, the Muhammadan world celebrates its yearly sacri¬ 
ficial feast, known under different names in different Moslem 
countries. In Morocco the Arabic-speaking population call 
it I-Id l-kbtr^ '' the Great Feast and the Berber-speaking 
tribes by names such as Vld mqqorn (Amanuz), Vid a7nqqran 

(Ait Warain), rid amqqdran (Ait Sadden, Ait Ydsi), or 
r'td amqqran (TemsSman), meaning the same. In this case, 
as in the case of the the mulud^ and the ^Id s-sger, the 
name of the feast is popularly given to the whole month in 
which it is celebrated. 

The customs and rites connected with the Great Feast 
may be divided into various groups. They comprise prac¬ 
tices of a purificatory or sanctifying character, the object of ‘ 
which is to prepare the people for the holy feast and its 
principal feature, the sacrifice; preparatory practices, the 
object of which is to purify or sanctify the sacrificial animal, 
as also the instrument with which it is to be slaughtered ; 
the act of sacrifice itself; practices by means of which the 
people aim to utilise the baraka of the sacrificed victim ; and 
practices by which they aim to guard themselves against, 
or rid themselves of, the evil influences of the feast and its 
sacrifice. The first of these groups of rites partly coincides 
with the last. * 

io6 
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The people must purify and sanctify themselves in order 

to benefit by the holy feast and its sacrifice, as also to protect 

themselves against supernatural danger ; for holiness, as we 

know, implies not only beneficial energy but also a seed of 

evil, which is particularly apt to affect unclean individuals. 

Personal cleanliness should be observed. Men and boys 

have their heads shaved, and many persons have a bath ; 

in Fez the barbers’ shops and the hot baths are kept open 

throughout the night preceding the feast. On the morning 

of its first day the people dress themselves in clean clothes, 

and those who can afford it put on new slippers. In some 

places it is the custom to purify the clothes with rose- or 

orange-water, or to fumigate them with agal-wood or other 

incense commonly used for the purpose of keeping off the 

jnun (Idiaina, Ait Sadden). 

An important preparation for the feast is the use of henna, 

which I have found among all the country people of whose 

customs I have obtained information, with the exception of 

the Rifians of Temsiman ; and, as has been said above, 

henna is used not merely as a cosmetic but as a means of 

protection against evil influences. The women paint their 

hands with it, and in many cases (Andjra, At Ubahti, Ait 

Sadden, Ait Yusi, Ait Nder) also their feet, on the eve of the 

feast or sometimes (Ait Warain) a little before ; but at Fez 

I was told that the women there are too busy with household 

duties on this occasion to have time to subject themselves 

to that process, accompanied as it is by certain inconveni¬ 

ences. In some places the married women only paint their 

feet (Hiaina, Amanuz, Aglu), or paint patterns on them 

(Andjra). ^Children of either sex are often painted in the 

same manner as the unmarried (Ulad Bu'aziz, Hiaina, 

Andjra, Ait Nder) ; but henna may also be more liberally 

applied to girls than to boys, the latter only having it daubed 

on their hands (At Ubahti, Ait Ydsi) or the right hand 

(Ait Sadden, Amanuz, Aglu). Grown-up or married men 

abstain from it altogether (Hiaina, Andjra, Ait Sadden, 

Aglu), or only smear it on the palms of their hands or the 

tips of their fingers (At Ubahti), or dip the little finger of 

their right hand (Dukkala) or its nail (Ait WarySger) into it. 
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Unmarried young men may make a larger use of it, applying 
it to their hands (Ait Ydsi) or to their right hand (Ait Sadden) ; 
but left-handed bachelors daub it on the left hand instead 
of the right (ibid,). 

Among some tribes the women also rub their hair with 
henna—not, however, on the eve of the feast, but on the 
first or second day of it, or even later (Ait Nder, Ait Sadden). 
Among the Ait Warain it is the unmarried girls who are 
addicted to this practice; and that it is not merely looked 
upon as a means of improving their appearance is evident 
from the belief that they will lose their hair unless they rub 
it with henna before the hair of the sacrificed animal is singed 
off on the first day of the feast. The Ait Nder smear a little 
henna on their navels on the eve of the feast in order to 
prevent indigestion. 

Henna is applied to horses (IJiaina, Ait Yusi, Ait Nder) 
and other domestic animals as well as people, especially to 
such white spots as may be found on their bodies. The 
UlSd Bu^aziz, for example, daub it on the foreheads of their 
horses and sheep, and on their camels, cattle, and goats. 
The Ait Sadden smear some henna on the foreheads and 
feet of their horses and mules, on the foreheads of their cows, 
sheep, and goats, and on the tips of the sheeps’ tails ; or, 
if they have a large number of animals, sprinkle them with 
a mixture of henna and water. The At Ubahti put a little 
henna on one animal of each species, even dogs and cats, 
and the Ait Yfisi and the Arabs of the Hiaina on the sires 
of their sheep. Greyhounds have henna applied to their 
foreheads (Ait Yfisi), or to their chests and feet as well 
(Hiaina, Ait Sadden); while the Ait Waryiger, who are 
great hunters, smear it on the feet of the greyhounds only, 
and on no other animal, on account of its being scarce among 
them. People who live in tents daub henna on the ridge-pole 
(Dukkala, Ait Sadden) or the vertical poles of the tent 
(Ait Nder, Ait Sadden), and the Ait Sadden also do so on 
the pole (tdrrseli) supporting the roof of a house. 

On the eve of the feast, or afterwards, the women (UlSd 
Bu'aziz, Ait Sadden, Ait Yusi, At Ubahti), or the married 
women (Andjra, Amanuz), paint their eyes with antimony 
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and their lips and teeth with walnut root or bark. In Andjra 

the scribe who conducts the service on the first morning of 

the feast has also his eyes coloured with antimony ; and 

among the Ulid Bu'aziz the same is the case with other 

men as well. 

There are other practices, of a more religious character, 

that are intended to prepare the people for the celebration 

of the feast. On the day preceding it—called nhdr ^arafa, 

the ^Arafa day ”, because on this day the hill of ^Arafahor 

‘Arafat is visited by the pilgrims—it is in some parts of the 

country the custom to visit the shrines of saints (Andjra, 

Amanuz), which is supposed to confer baraka on the 

visitors. The latter take home with them some earth from 

the shrine (Temsiman) and also some dates which they buy 

at the place (Ulid Bu‘aziz). The Ait Temsiman make such 

visits not only on this day, which they call ^dfa tamqqrant 

or “ the great ‘Arafa ”, but also on the preceding day, 

'dfa tamzziant or “ the little ‘Arafa ”. They abstain from 

work on those two days. At Fez the schools, which between 

the first and seventh days of the month have been open for 

an hour or two in the morning, are closed on the eighth and 

ninth. Among the Ait Yusi and the Ait Sadden the women 

perform the necessary household duties, but no other work, 

during the three, or among the latter sometimes the seven, 

days immediately preceding the feast. The ‘Arafa day is 

very generally kept as a holiday. We have in another con¬ 

nection noticed various taboos which must be then observed 

by the people at home if a member of the family is on a 

pilgrimage to Mecca.^ 

It is considered meritorious, but not obligatory, to fast 

on the ‘Arafa day till sunset,^ and there are a good many 

persons who do so, although among some tribes their number 

is infinitesimal. Among the Ait Temsiman people also fast 

^ Supra, i.* 238, 251. 
2 Cf. Miskkdt, vii. 5. i (English translation by Matthews, voL i. 

[Calcutta, 1809], p. 483). Sidi Halil says {Mukiasar, i. 4. i. 3 [Perron, 
Precis de jurisprudence musulmane selon le rite malekite par Khalil 
ibn-Iskldk\ vol. i., Paris 1848, p. 464]) that it is meritorious to fast during 
the days preceding the festival of the immolation from the first day of the 

month inclusive, Cf. Miskkdt, iv. 49. 2 (vol. i. 321 j^.). 
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on the previous day. The Ulad Bu'aziz believe that he who 
has been fasting on the ‘Arafa day and on the following 
morning and breaks his fast by eating part of the liver of a 
sacrificed animal, and in addition to this says a hundred 
rek'dt, or forms of prayer, is thereby enabled to pronounce 
curses of very great efficacy. Among the same tribe nobody 
is allowed to make seks'd^ their staple food, on the eve of the 
feast; and the Rifians of the Ait Waryiger abstain on that 
evening, and as long as the feast lasts, both from this food 
and from their ordinary daily dish damreqt^ a kind of porridge 
made of dried beans. The Ait Temsiman only abstain 
from the latter kind of food, which they call tamarrdqK 

Almsgiving is another method by which the people 
prepare themselves for the feast. Among various tribes, 
on the ‘Arafa day, the children of a village go about from 
tent to tent or from house to house in their own village or in 
neighbouring villages as well, singing a song with a view to 
inducing the inhabitants to give them presents of food or 
money. Among the Ulad Bu*aziz the ambulating boys, accom¬ 
panied by the little girls, sing, ^Arfa ^Arfa^ Idlla meimuna^ a 

mulqt l-hdima a'teni bdida bdida bqs nzduwdq lohi, lohi ^add 

t-tdleb^ t-tdleb b shdb'd Ji j-jinna yitsab-tl^ a ^Aisa wa Hlzma 

rdfd&t l-lima le t-tdlba mersula, *Arfa *Arfa, propitious 
lady, O mistress of the tent give me an egg an egg that I 
may paint my writing-tablet, my writing-tablet is with the 
scribe, the scribe and his friends will find each other in 
Paradise, O 'Aisa and yiima, who take away the pain 
which was sent to the scribes ! ” In the Hiaina all the 
unmarried girls of a village, accompanied by the little boys, 
walk about, not only on the 'Arafa day, but also on the 
previous day, ^arafa s-sgera or the little ‘Arafa ’’ ; ^ and 
there is a similar custom among the At Ubahti. Among the 
Ait Temsaman the ambulations of the schoolboys take place 
on the first two days of their holiday, which commences ten 

^ Another name for it is n?idr mzna. It is on this day, the 8th of Du 
U-hijjah, that the pilgrims proceed from Mecca to Mina, to which place 
they again return from ‘Arafahonthe loth, when the sacrificial animals 
are killed. The Biaber of the Ait Warain call the day in question umna. 
In the East, Mina is also called Muna (Burton, Personal Narrative of a 
Pilgrimage to AUMadinah and Meccah^ vol. ii. [London, 1898], p. 180). 



XIV THE MUHAMMADAN CALENDAR III 

days before the feast. In Fez small groups of little girls 
from the Arab villages outside the town visit the houses for 
a similar purpose from the beginning of the month till the 
‘Arafa day inclusive. These so-called ^drifaf sing, ^ Arif a 

mbarkd mlmuna ^ Arif a mbarkd mimuna^ hdya Hdmm'CL 

hdya Hdmm'CL^ nduw'^d hefek wulla yimmak fdteni H 

wulla nemH^ ndfek ulid be l-kummiya u s-MHya wd rkdb 

jdld nhdr l-id^ “ ‘Arifa blessed and propitious ‘Arifa blessed 
and propitious, halloo IJammu halloo Hammu, make your 
sister or your mother get up to give me something or otherwise 
I am going away, I shall give you a little son with a dagger 
and a pointed red cap and new stirrups on the day of the 
feast During my stay in Fez in the winter 1909-10 I 
had myself the visit of a small group of these girls, nicely 
dressed and with their cheeks painted with red cosmetics. 
On the children’s return from their round it is in some places 
the custom for them to feast on the food thus collected ; and 
among the Ait Sadden it is believed that if any grown-up 
person should come and partake of the meal he would derive 
merit from it, no doubt on account of the baraka attributed 
to food given in charity to children. In other places, again, 
the children divide the presents between themselves, each of 
them taking home his portion to give it to his parents or to 
use it for his own benefit; and the schoolboys give part 
of it to the fqi (Temsiman). Some of the corn (IJiaina, At 
Ubahti), or of the corn or flour and salt (Dukkala, Garbiya), 
collected by the children is put into the mouth of the sacrificial 
animal immediately before it is killed. 

The gifts to the ambulating children are believed to confer 
merit on the givers, and consequently serve a purifying or 
sanctifying object. They form part of the almsgiving which 
in some form or other precedes the feast and is continued 
after the sacrifice has been performed. In Andjra, where 
the schoolboys go about collecting food and money, not 
before this feast but on the ^ds^ra day and two days previously, 
the people distribute alms among the poor on the ‘Arafa 
day; and among the country-folks in various parts of Morocco 

^ A very similar song is sung at Tlemcen (Margais, Le dialecte arabe 
parle a Tlemcen [Paris, 1902], p. 293 
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it is the custom on the morning of the first day of the feast, 
nhdr I-id}- to give charity consisting of figs or some kind of 
bread to children from other households or to poor people 
(Ait Sadden, Ait Nder). In Dukkala and the Hiaina thin 
cakes called b^hydr are on this occasion given as alms on 
behalf of deceased members of the family, saddqt l-mufa ; 
and among the At Ubahti the first loaf of bread is set aside 
for the same purpose. It is the general rule in country 
places that the men of the village on that morning take their 
breakfast in common, either in the village mosque or at the 
sanctuary of some deceased saint or in a large tent, exchang¬ 
ing food with one another ; while the women not infrequently 
are sharing food with other women from neighbouring 
households, or breakfast all together in a tent apart from the 
men. Among the Ulid Bu^aziz the men, after finishing the 
meal, ask God to grant them a good year and a blessed feast, 
and to have mercy on their parents and the Sultan, and 
they then say the prayer for the Prophet. Among the Ait 
Warylger the men have a common meal in the village mosque 
not only on the first morning of the feast but on the previous 
morning as w^ell; and on this occasion the women take their 
breakfast in the cemetery of the village. 

No religious rite is looked upon as more purifying or 
sanctifying than prayer. There are persons who get up to 
pray in the middle of the night preceding the first day of 
the feast. But the chief praying ceremony takes place on 
the morning of that day at a place called the rnsdlla^ or 

place of prayer This place may be at the sanctuary of 
a saint or outside the village mosque; but the msdlla of a 
town is either a whitewashed enclosure or, as is the case with 
the two msdlldf outside Fez, simply contains a long straight 
wall with a prayer niche {mdhrdb), turned towards Mecca, 
and a pulpit {miinbar), ascended by a flight of steps, in the 
centre (Fig. 133). In some country places the msdlla is 
merely indicated by a row of stones or a cairn. It must be 
a place where the persons who pray are sheltered from any 
evil influence which might otherwise deprive their prayers 

^ Some of the Braber, the Imarmfi^en, call this day buisUJten, ‘‘ owner 
of skins ” {isliben, sing. asie^). 
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of their efficacy. If on any occasion a man who is engaged 

in praying sees another person coming in front of him, he 

immediately for that purpose places a couple of stones or 

some other object between himself and the passer-by. I 

noticed this once when my little caravan passed a scribe who 

was praying on the roadside ; but it also holds true of persons 

who are praying indoors, a glass or a bottle, or anything 

near at hand, being in such a case used as a shelter. 

At Fez, on the first morning of the feast, the people who 

Fig. X33.—The msdlla outside PSb Ft^oh at Fez. 

are assembled at the msdlla sing, Ld ildha ilia lldh'Ct allah'd, 

dkbar, wa subhdn alldhi u l-hamdu li lldhi, wd la hdula wd 

la qiZwwdfa illd bi lldh, “ There is no god but God, God is 

most great, and praise be to God and thanks be to God, there 

is neither power nor strength but with God When the 

Sultan arrives, the singing comes to an end, and the fql 

who is going to conduct the service enters the mdhrdb and 

says there two rek'dt, in the usual manner, with his face 

turned towards the East and his back towards the people. 

Everybody present follows his example. He then turns 

round, addressing the congregation with the phrase, 

S-saldm'd ^dlikum^ “ Peace be with you which is repeated 
VOL. II I 
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by the people ; it is believed that if anybody should say this 

before the fql^ his prayer would be of no avail. The fql 

ascends the m4nbar and reads the hotba, with the book in his 

right hand and a staff in his left. In country places the 

ceremonies differ in certain details. For example, among the 

Ait Sadden the men walk to the msdlla in procession, headed 

by a man carrying a flag which has been brought from 

Mecca by some returned pilgrim and is only used on this 

occasion. WTiile they proceed, the first half of the troop 

chant, Alldh'&. dkbar alldh'^ dkbar alldk^ dkbar^ wa li llqhi 

Uhdmd^ God is most great, God is most great, God is most 

great, and thanks be to God The latter half continue, 

Subhdn alldhi u l-hamdu li llqhi^ wa Id ildha ilia lldh'd^ 

Praise be to God and thanks be to God, and there is no 

god but God This chant is then repeated antiphonally 

till they arrive at the msdlla. After the two reMdt have been 

said by the/^f and the congregation, and the/^f has read the 

hotba^ he seats himself on a mat and calls dowm blessings on 

the Sultan, the people, and the feast. At the conclusion of 

every prayer the congregation, likewise sitting, express their 

assent by an amtn. The fql strokes his face with his palms, 

saying, L-hanidu li llqhi rabbi l-dlamln^ “ Thanks be to 

God, the Lord of the worlds The people get up, kiss the 

head of the fql^ who still remains sitting, and wish him a 

blessed feast with the usual phrase, Nbdrh VidnneL They 

then do the same to one another and go away all together, 

chanting as before. But they must not go back the same 

way as they came ; this is a rule strictly followed not only 

by the Ait Sadden but in Fez, Tangier, and other places, and 

is reported to have been observed by the Prophet himself.^ 

It is said that there is merit in every step to the msdlla— 

kull half a b hqsdna—and that this merit would be cancelled 

by the homeward steps along the same route; but I have also 

heard another and, as it seems, more acceptable explanation 

of the custom in question, namely, that the people want to 

avoid the bqs, or evil, which may defile the road on which 

they walked before they had said their prayers. The cere- 

^ Al-Buhari, Sahib, xiii. 24 (French translation by Houdas and 
Mar^ais, vol. i. [Paris, 1903], p. 323), 
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mony at the msdlla is followed by the killing of the sacrificial 

animal; and that it is, partly at least, looked upon as a pre¬ 

paration for the sacrifice is suggested by the great emphasis 

which in the Muhammadan traditions is laid on the necessity 

of performing the sacrifice after, and not before, the prayer, 

in order that it shall be efficacious.^ 

Before passing to the rules referring to the sacrificial 

victim, we have still to notice some practices which in all 

probability have originated in an intention of the people to 

purify themselves for the feast or to keep away evil influences. 

Among the Ait Nder and the Ait Yusi it is the custom for the 

men of one village to go, some on horseback and others on 

foot, to a neighbouring village to pretend to steal some of 

its animals. Then a sham fight ensues between the men 

of the two villages, with much discharge of powder at such 

close quarters that they not infrequently burn each others’ 

clothes, the smoke of powder generally being supposed to 

drive away evil spirits. The whole affair ends with meals 

partaken of by both parties in common, first in one village 

and then in the other. All this is done very early on the 

morning of the first day of the feast. Again, among the 

Ulad Bu*aziz, when the horsemen who have come to the 

msdlla from other villages return to their homes, they have 

a race in which those belonging to the same village try all 

together to catch hold of the unfolded turban swung by the 

man who takes the lead. 

The sacrificial animal, which is called in Arabic dhiya ^ 

and in Shelha tafdska (Amanuz) or taffdska (Igliwa), is 

mostly a sheep, but people who have no sheep, or who cannot 

afford to buy one, sacrifice a goat; sometimes a bullock 

(Dukkala, Shl5h) or a small camel (Aglu) is slaughtered on 

this occasion, but in such a case it is generally held necessary 

to sacrifice a sheep as well. It is said that the most meri¬ 

torious sacrifice is a ram, and that the merit in sacrificing 

other animals decreases according as the victim is a ewe, 

^ Al-Buharl, Sahlh, xiii. 3. i ; 5. i ; 7. 2 ; 8. 4 ; lo. i ; 17. i ; 23. i 
(vol. i. 312, 313, 315-317, 319, 323). 

^ From dha (du/ia), the hour when religious people say their forenoon 
prayers. 
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a he-goat, a she-goat, a bullock, a cow, a he-camel, or a 

she-camel. The sacrificial animal must be free from any 

defect. If it is a sheep, it should not be what is called at 

Fez a hduli gartet or hduli bfar^ that is, a sheep whose tail 

is short like that of a goat; and it is desirable that it should 

have not only a well-developed tail, but long ears and horns 

as well. The best of all sacrifices is that of a ram with black 

rings round its eyes, presumably because it looks as if it had 

been painted with antimony ; such a ram is called in Arabic 

l-hduli s-sdrdi (Fez) or l-hduli s-srondi (Hiaina), and in 

Berber ahduli ahdmmi (Ait Sadden), ahduli addgmi (Ait 

Yfisi), ahdrfi abdrqi (Ait Warain), bMzula (Igliwa), or 

biz^lla (Amanuz, Aglu). But a ram with a white face, called 

by the Ait Sadden ahduli dgswi and by the Ait Yiisi ahduli 

ahdrqi^ is also a very suitable victim. If the animal succeeds 

in tearing itself away when about to be tied up, it is no longer 

considered fit for sacrifice, but another animal must take its 

place (Dukkala). 

Like the people, the sacrificial animal is commonly 

subjected to certain forms of purification or sanctification. 

In some places it is, on the eve of the feast, daubed with henna 

between its eyes (Aglu, Ait Warain, At Ubahti), or has a 

similar stain made on its back also (Aglu); and among the 

Ait Warain the sheep of the fqi has designs painted with 

henna both on its body and its head. But elsewhere no 

henna is applied to the sacrificial animal, even though other 

sheep are painted with it (Ait Saddto, Ait Yusi, I^iaina) ; 

I heard an old Berber from the Ait Yusi disapprove of the 

custom of smearing that holy colouring matter on a head 

which is going to have its hair singed off on the following day. 

At Demnat and among the Igliwa walnut root is applied 

to the mouth or teeth of the sheep and antimony to its eyes 

or, at Demnat, to its right eye. It is considered proper that 

the sacrificial animal should fast on the *Arafa day (Fez, 

Mnasara, Ait Warain, At Ubahti, Aglu), or at least on the 

following morning, till some food is put into its mouth 

immediately before it is killed. The food given to it on this 

occasion, whether it has been fasting or not, is corn or flour 

and often salt as well, which, as has been said before, is in 
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many cases taken from the alms bestowed on the children 

on the previous day. At the same time some water may be 

poured into its mouth. Among the Ulid Bu'aziz the 

sacrificer, when he performs this ceremony^ says, ^Allefndk u 

sarrabndk fe d-dunya, tta '‘dllefjia u sdrrabna je l-dhra^ 

We gave you food and drink in this world, may you give 

us food and drink in the other world The Shloh of Aglu 

give to the animal a mixture of barley, salt, and henna, 

saying. Yd rabbi ssdhha u Ihena, O God, health and 

quietness ” ; and this is done three times consecutively. The 

At Ubahti put into the animal’s mouth barley, salt, and a 

piece of charcoal ; the Ait Waryiger and the Ait Tems&man 

some yeast. The main object of the corn, flour, yeast, and 

henna is no doubt to purify or sanctify the victim, and that 

of the salt and charcoal to drive away evil spirits. But it 

appears from the words which are said on this occasion that 

the food given to the animal is also supposed directly to 

benefit the people ; and an old man from the Hiaina told 

me that it takes away the bas from the house. In the 

Garbiya, where I was once a witness of the sacrifice, a mixture 

of flour, salt, and water was not only pushed into the mouth 

of the sheep, but the remainder of the mixture was poured 

over and rubbed into its body. In Andjra, while the fqz is 

performing the sacrifice, a scribe carries a pot containing live 

charcoal and benzoin three times round the place where he 

is standing with the sheep, in order to keep off the jnun with 

the smoke ; and as soon as the fql has cut the throat of the 

animal he puts some salt into the gaping wound, and also 

throws some on the blood which has flowed on the ground. 

Some salt(Mnasara)or a piece of charcoal as well (At Ubahti) 

is thrown on the spot where the animal is going to be 

slaughtered, as a protection against evil spirits ; or that 

place is, for the same purpose, afterwards sprinkled with salt 

(Ait Sadden, Demnq^t, Amanuz, Aglu). Among the Ulid 

Bu'aziz it is merely swept clean previous to the sacrifice. 

Among the same tribe there is a consecration of the victim 

after its death ; it is hung up in the tent by a rope made of 

palmetto leaves wlich were brought from the msdlla in the 

morning. This rope is afterwards, on account of its barakay 
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used for the tying up of a new-born calf or a newly bought 

animal. 

It is considered obligatory on each head of a family or 

household to sacrifice one animal, but there are persons who 

sacrifice more, even as many as three or four, this being 

supposed to increase their merit. Among the Ait Yiisi a 

man who has many sheep sacrifices not only one for himself 

but another one for his wife, and if he has several wives he 

sacrifices one sheep on behalf of each of them. Among 

their neighbours, the Ait Warain and the Ait Sadden, as 

also among the Amanuz, it is considered quite a duty for such 

a man to slaughter a sheep or a goat for each wife, but a 

husband who has only one -wife does not sacrifice more than 

one animal. 

The first sacrifice is generally performed by the fqZj either 

at the msdlla or inside the village ; in the latter instance it 

sometimes takes place close to the mosque. Immediately 

after the sacrifice a gun is fired as a signal for the other men 

to follow the fqVs example, but possibly also with a view to 

driving away evil spirits. It is meritorious for a man to 

perform his own sacrifice. In Dukkala I heard a saying 

that he who does not wash his own clothes, who does not 

write his own letters, or who does not slaughter his own 

animals, is already an object of mourning before his death. 

But if a man does not know how to butcher an animal, the 

sacrifice is performed on his behalf by the/^2 or by some other 

suitable man. Among the Ait Yusi the/yf kills all the sacri¬ 

ficial animals in his village, and appoints one man from 

each neighbouring village which has no fql to do the same— 

some man who is in the habit of praying and is known for 

his honesty and has never committed murder nor killed a 

dog. It is a common rule that a homicide must not sacrifice 

with his own hands (Fez, Hiaina, Ulad Bu^aziz, Beni 

Ahsen, Ait Yusi, Ait Nder, Demnat, Igliwa, Aglu) ; but it 

is not universal (Andjra, Ait Waryiger, Ait Sadden, Ait 

Warain), or though it be admitted in theory it is not followed 

in practice (Temsaman). Among some tribes there is a 

similar prohibition with reference to a person who has killed 

dog, such a person being looked upon ajs unclean (Hiaina, 
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Ait Yusi, Ait Nder, IgHwa, Aglu). Among the Amanuz a 

fqz who has committed homicide may kill his own animal 

but cannot conduct the service at the feast. 

There is also a consecration of the knives with which the 

animals are going to be killed. Among the Ulld Bu'aziz 

each head of a household takes his knife with him to the 

msdlla on the morning of the feast, and there all the knives 

are put together on the ground before the service commences. 

Should anybody arrive after the hotba has been read, he 

must rub his knife against a stone in the wall or enclosure 

of the sanctuary at which the people are assembled, this 

being considered to have the same effect as if it had been 

read over. In the Hiaina, again, a person who is late rubs 

his knife against one of the knives which have been placed 

in front of the/yf. Among the Ait Sadden all the knives are 

thrust into the cairn which marks the msdlla ; among the 

Ait Nder they are dipped into the blood of the sheep which 

has been killed by the fql, or into the blood of any other sheep 

which has been killed with a knife thus consecrated ; and 

among the Ait Yusi every man who is chosen ^by the fql to 

slaughter the sacrificial animals of his village must do so 

with a knife which has been dipped into the blopd of the 

sheep sacrificed by the/yf at the msdlla. 

In towns the fql who reads the hotba {l-hteh)^ and who 

may be the qddi, or judge, of the town, kills the first sheep 

at the msdlla, and, if the Sultan resides in the town, he also, 

with his own hands, performs his sacrifice at that place, 

immediately after the hub. In country places it is not the 

general rule that the first victim is sacrificed at the msdlla ; 

it may be slaughtered by the fql outside the mosque of the 

village or, like the other animals, in or outside the owner’s 

house or tent. The head of the animal which is going to 

be sacrificed is turned towards the East. At Fez, when its 

throat is cut, the sacrificer' says, Bismilldh alldh^ dkbar, 

'ila dhiyef fldn ben fldna, '' In the name of God, God is 

most great; for the sacrifice of So-and-so, son of So-and-so”. 

The latter name is that of the owner’s mother, not of his 

father. But among the Ait Sadden the custom prevails of 

'mentioning the name of the owner’s wife instead of his own, 
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as well as her mother’s name—Bs7nilld lldh'^ khar, ^dla 

dhait fldna bent fldna ; and the animal thus slaughtered is 

looked upon as her property. Although the sacrifice is as 

a general rule performed on the first day of the feast, it 

may be postponed till the second or third day, if a suitable 

animal cannot be procured for the first.^ 

It is the rule that as soon as the animal is killed its 

head and feet are cut off. The women seize hold of them 

in great haste and singe off the hair as quickly as possible 

(Dukkala, Hiaina, Ait Sadden^ Ait Nder, At Ubahti). In 

Dukkala it is believed that if they do not do this rapidly 

their own hair will not grow; but the original reason for the 

practice in question seems to be the belief prevalent among 

some Berber tribes (Ait Waryiger, Ait N^er) that the 

smoke of the hair drives away evil spirits or protects from 

other evil influences as well. 

The part of the sacrificed animal which is to be eaten 

first is generally the liver, although in some instances (Ait 

Saddfe, Temsiman, certain families among the Ulid Bu^aziz) 

it is only partaken of on the second day of the feast. It is either 

roasted or boiled with salt, and in several cases it is regularly 

eaten alone without bread (Ul&d Bu'aziz, Garbiya, Ait Nder, 

At Ubahti). The other parts of the animal are eaten in a 

fixed order, which, however, varies in different tribes or in 

different families. Very frequently the lungs and the stomach 

(Fez, Shriga, Idiaina, Mnasara, Andjra, Ait Wary&ger, 

Temsiman, Ait Warain, Demnat, Amanuz), as also the 

heart (Shriga, Hiaina, Mnasara, Andjra, Ait Warain, 

Demnat, Amanuz), are partaken of on the first day, and the 

head (Tangier, Shriga, Hiaina, Mnasara, Andjra, Tem¬ 

siman, Ait Warain, Demnat, Amanuz) and the feet (Tangier, 

Shriga, Hiaina, Andjra, Temsiman, Ait Warain, Amanuz) 

on the second ; but sometimes the lungs, stomach, and heart 

are eaten on the second day (Ait Sadden), and the head and 

the feet on the first (ibid.) or the third (Ait Waryiger). The 

flesh is almost universally abstained from on the first day, 

and in some places (Aglu, Ait Warain, some villages among 

the Ait Imlul who are a section of the Ait Sadden), or among 

1 Cf. Mzshkat^ iv. 49. 3 (English translation, vol. i. 322). 
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certain families (At Ubahti), even on the second day. It is 

believed that a transgression of the rule relating to the eating 

of the flesh would be followed by the death of the transgressor. 

The Ait Sadden say that if, on the first day, even the slightest 

cut is made in the flesh, liver, heart, lungs, or entrails, 

some misfortune will befall the members of the household. 

There are certain other restrictions to be mentioned in this 

connection. In the (iarbiya there is a village whose in¬ 

habitants altogether abstain from eating the head of the 

sacrificed animal ; they say they do so for the reason that 

their forefathers once at the time of the Great Feast, when 

they were attacked by the Portuguese so suddenly that 

they had no time to fetch their guns, repulsed the enemy by 

the aid of their knives and the horns of the sheep which had 

been slaughtered just before. Among the Ait Temsiman 

and the Ait Waryiger children are not allowed to eat the 

throat, because it has been cut with a knife ; the former 

also prohibit them from eating the eyes, while the latter 

maintain that if two boys should eat together the same 

eye they would quarrel. The At Ubahti believe that if a 

man should eat the nose, he would be found out in case he 

committed theft. 

What remains of the meat is made into qaddtd (or geddid 

[Ulad Bu'aziz], Iqaddtd [IgHwa], rqaddid [Temsiman, Ait 

Waryiger], tiqqdddidin [Ait Sadden], asdwar [Ait Ydsi], 

tagdrin [Aglu], tiftyi iqorn [Amanuz]), that is, the meat is 

salted and cured in the sun in strips. At Aglu, however, no 

qaddid is made of the first animal sacrificed by a married 

man after his wedding if neither he nor his wife had been 

married before. A portion of the qaddid is generally given 

in charity to poor people. We have previously seen that 

some of it, or something else of the sacrificed animal, is left 

to be eaten on the eve of the following Among the 

Ait Waryiger some qaddid must be preserved till the 

following mulud^ and among the Ait N^er and at Mequinez 

a piece of the animal is left till the 'dnsdra (Midsummer).^ 

By eating the sacrificed animal the people expect to be 

benefited by its holiness, and by leaving a portion of it to 

^ Supra, ii. 62-64, 66. ^ Infra, p. 194. 
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be eaten at one of those feasts they hope to transfer its 

benign virtue to that occasion. 

The holiness of the victim is also utilised in other ways. 

Magic propensities are ascribed to its blood. At Fez some 

of it, as it comes fresh from the wound, is smeared on the 

hands and feet of little children to prevent them from swelling 

in cold weather and the skin from chapping. A very common 

custom is for persons who have chapped skin on the feet, 

or who want to prevent the skin from being chapped, to dip 

them into the blood fallen on the ground (Dukkala, Ait 

Mjild, Ait Nder, Ait Yusi, Ait Warain, At Ubahti, Ait 

WarySger, Temsiman) ; but the Ait Saddfo, among whom 

the same method is also adopted by persons who are in the 

habit of kicking their toes against stones when walking, 

maintain that the feet must be dipped into the blood of seven 

different victims in order that any salutary effect shall follow. 

The At Ubahti smear a‘little of the blood on their stomachs 

to avoid indigestion, and the Ait Mjild anoint their eyes with 

a drop of the blood first gushing out from the wound with a 

view to preventing them from getting sore. At Rabat I was 

told that if the person who flays off the skin cuts his hand 

with the knife he will have a long life. The Mnasara 

put into the hole in the ground over which the animal is 

sacrificed not only some salt but also a silver bracelet, in the 

belief that when the blood comes into contact with the 

silver the family will become more prosperous. The blood 

of the sacrificed animal is frequently used as a means of 

keeping off or expelling jnun. Among the Ait Wary&ger 

it is drunk by persons who are troubled with such spirits ; 

whilst, as a precaution against them, the corners of the walls 

of the room inhabited by the owner of the sacrificed animal 

are sprinkled with its blood. The Shloh of Aglu and 

Glawi sprinkle with sacrificial blood the lintel of the entrance 

door of their houses, but care must be taken that none of it 

drops on the threshold, lest anybody should walk over it; it 

would attract jnun (Aglu), or it would chap the skin of the 

feet (Iglfwa). At Demnat the dried blood is used as medicine 

by persons who are supposed to have been struck by jnun ; 

it is burned, and the smoke inhaled by the patient. The 
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Ulid Bu'aziz put some of it under the threshold of a new 

house when building it, to serve as a protection against 

jnun. They strew the same substance on their pomegranate 

trees when the blossoms are coming out, so as to prevent 

their getting dry ; both they and the Mnasara place it at the 

bottom of their stacks on the threshing-floor on account of 

its baraka ; and in Dukkala it is also put in granaries to 

give them the benefit of its holiness. The Ait Yusi smear 

it on the backs of their sheep and goats to make them prosper. 

In the Hiaina it is, mixed with henna, applied to the hair of 

persons suffering from a headache; and when an easterly 

gale is blowing it is thrown in a fire-pot in order that the 

smoke may stop the wind. 

The gall-bladder of the sacrificed animal is commonly 

hung up inside the house or tent, often over the fire-place; 

there is much baraka in it. In many tribes mothers, for the 

purpose of weaning their babies, rub their breasts with it so 

as to give them a bitter taste (Ul&d Bu'aziz, Idiaina,,Ait 

Nder, Ait Warain). Among the Ait Sadden women paint 

their eyes with powder made from it, mixed with antimony. 

The Ait Temsiman burn it on the '’ds'^ra day and fumigate 

their eyes with the smoke to prevent their getting diseased ; 

and they also, on other occasions, fumigate their children 

with its smoke as a precaution against the evil eye. In the 

IJiaina, when a foal is ill, a little piece of it is burned and the 

smoke is made to enter its nostrils. The Ait Yiisi give their 

churns the benefit of its smoke in spring, when the milk is 

getting plentiful. Among the Ait Waryiger the person who 

removes the gall-bladder from the slaughtered animal throws 

it into the yard {ajsqaq), where the anim-als are kept, after 

first spitting on it. Among the At Ubahti both the gall and 

the urinary bladder are suspended from the front pole of the 

tent, and are left there for an indefinite time. 

In the same tribe a piece of the stomach is hung up in 

the tent and, when dry, is burned as medicine for headache, 

the patient inhaling the smoke. The Ait Sadden suspend a 

certain part of the gut from the roof of the house or tent in 

order to ‘‘ make the churn fat The Shloh of Aglu hang 

the so-called amgar wadan the chief of the gut caecum ?) 
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over the door of the house, and if any member of the house¬ 

hold gets a boil a piece of it is put on the boil to promote 

suppuration. The Iglfwa throw parts of the intestines filled 

with excrements on cornfields that are infested with certain 

larvae, called tigdg^ in order to attract and destroy these 

vermin. In Andjra beardless men smear their faces with 

the contents of the gut so as to make the beard grow. 

The right shoulder-blade is often preserved at least till 

the following Great Feast, being sometimes hung up in the 

tent or house, and sometimes buried among the corn which 

is kept there (Ait Yfisi, Ait Warain, Ait WarySger); ^ but 

there are people who thus preserve it only in case it has 

been found to contain a good omen. Among the Ait 

TemsSman a person who has been bitten by a mad dog beats 

the vround with it three times after putting pepper on the 

wound. The Shloh of Aglu paint it with henna and use it 

for the purpose of stirring the corn in the earthenware 

saucepan (afellun) in which they dry it over the fire before 

they begin the grinding. The Ait Yiisi bury the right 

shoulder-blade in the cornfield when thunder is heard in the 

spring, in order to prevent the crops from being burned. 

Among the same tribe it is the custom for a man who has a 

daughter, sister, or paternal aunt living in another house 

or tent to send her as a present one of the shoulders of the 

animal he has sacrificed. The Ait Sadden do the same with 

the right shoulder-blade. 

Among the Ait Warain the larynx is preserved to be used 

as a charm against the evil eye, fastened to a stick which is 

thrust into a stack of corn (asmin). In Andjra a piece of it 

is tied round the neck of a new-born babe as a protection 

against evil influences ; and it is also hung round the neck of 

a child suffering from a cough. 

The jaw-bones are in Andjra used as a rain-charm; ^ the 

profession of the faith is written on them, although nobody 

can see the writing. In the yiaina a person who has an 

aching back-tooth puts on the cheek the corresponding half 

of the lower jaw-bone of the sacrificed animal; whilst its 

fore-teeth are burned and the smoke is inhaled by anybody 

^ See also sujira, ii, 63 (Amanuz). 2 infra, p. 270. 
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who is troubled with giddiness. Among the Ait Temsiman 

a person who has been bitten by a mad dog may use the right 

jaw-bone in the same manner as the right- shoulder-blade. 

A charm is written on the jaw-bone for the purpose of 

causing a bride to prohibit her husband from intercourse.^ 

At Lagzua, among the Ida Ugord in Haha, the skull, called 

buhdrrus, is taken with music and powder play to a holy 

argan tree, Argan Isisel, and is left there to safeguard 

animals and other property.^ 

The Bni ‘Aros hang the horns in their houses and leave 

them there till the next Great Feast, so as to have the benefit 

of their baraka. In Andjra the horns are burned into powder 

which, mixed with water, is used as ink by the schoolboys 

in order to improve their writing. With the same mixture 

some scribe writes a few words from the Koran in a new 

plate, pours water over the writing, and puts some raisins 

in it.^ The water is then drunk by a schoolboy who cannot 

learn his lessons, and the raisins, enveloped in a new hand¬ 

kerchief, are placed by the scribe near the beehives. Next 

morning, before sunrise, he brings back the raisins, which 

are eaten by the boy on an empty stomach with a view to 

increasing his capacity for learning. In the same tribe a 

horn of a sacrificed sheep is hung in a pomegranate tree to 

prevent the blossoms from falling down. Among the Ait 

Waryiger slices cut from the horns are thrown into the fire 

when a snake is seen inside the house, the smoke being 

supposed to drive it away. 

Among the Ait Yusi some fat of the eyes of a sacrificed 

animal is at the Great Feast following the birth of a babe 

given to the child to eat in order to protect it against evil 

spirits. Among the same tribe the tail of the sacrificed sheep 

is cut off and preserved for occasions when there is a strong 

easterly gale, a bit of it being burned to stop the wind. 

The skin of the animal should never be sold ; yet there 

are persons who break this rule. It is sometimes given away 

in charity, sometimes used as a praying mat, and frequently 

made into a sack for holding women’s clothing (Ulid 

^ Supra^ i. 574. ^ See supra^ i. 67. 
^ For another charm written with such ink see infra, p, 400. 
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Bu^aziz, Ait Warain) or into a churn so as to increase the 

quantity of butter (Dukkala, Hiaina, Aglu). The Shloh of 

Aglu rub their faces with the skin immediately after it has 

been flayed off. They also kiss the sheep*s mouth before it 

is killed. The Ait Warain tie round the horns of the sheep 

which is going to be slaughtered by the fql a silk kerchief or 

belt of some childless woman, who is thereby supposed to be 

cured of her barrenness. 

Among the same tribe the barley and salt which remains 

in the mouth of the animal after it has been killed is removed 

and sewn up in a small rag or piece of leather to be hung on 

some child or animal as a charm against the evil eye. In 

various Berber tribes (Ait Nder, Ait Warain, At Ubahti, Ait 

Waryiger) the barley which is found in the stomach of the 

sacrificed sheep is dried and afterwards sown in a special 

place in the field. The grain of the crop resulting from it is 

called the barley of the Prophet ’’ and regarded as holy. 

It is either sown separately or together with other seed, or, 

if there is much of it, partly used for food. 

The holiness of the sacrificed animal is utilised not only 

with a view to deriving supernatural benefits from it, but 

also for the purpose of divination. It is generally believed 

that if the animal gets up after its throat has been cut, its owner 

will prosper and have a long life; it is said of him that *^his 

days ’’ or his luck remained standing or “ stood up ”— 

l-tydm wdqfa (Fez), mkernt lidmens (Igliwa), ibd mimuns 

ibd Imdimdns (Aglu), mimunennes Ibidd (Ait 

Sadden). On the other hand, if the animal dies at once the 

days of its owner are supposed to be numbered. In towns the 

sheep sacrificed at the msdlla is immediately and in great 

haste carried in a basket to the house of the qddi^ or judge ; 

if it arrives there alive the judge, or according to some the 

Sultan, will have a long life, whereas it is a bad omen if it 

arrives there dead. When the Sultan takes part in the cere¬ 

mony at the msdlla, the two sheep sacrificed by him and the 

h^Ub are carried on the backs of two galloping mules to their 

respective residences, every effort being made that the sheep 

shall not die on the way. 

In many places the people read their fortune in the sacri- 
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ficial blood (Dukkala, Mnasara, Ait Mjild, Ait Nder, Ait Yusi, 

Ait Sadden).^ Thus, among the Ulid Bu'aziz, when the cut 

has been made and the blood is gushing out, a plate which 

has previously been carefully cleaned is held underneath the 

wound and, when filled with blood, is immediately covered 

so as to retain its prognostic qualities. The fortune-reading 

takes place shortly after, when the blood is getting clotted. 

If there is a straight split in the centre of the plate, either the 

owner of the sheep or some member of his family living in his 

tent will die before long; if there is one at the side of the plate, 

some other relative of his will die ; if there are more than one, 

their number indicates the number of persons who will die. 

Such a split is called a “ grave (^qbar^. If there is in the 

blood a long crooked split, the owner of the sheep will travel; 

it is a ‘‘ road ” {trig). Holes in the blood are named l-mers^ 

which means a collection of subterranean granaries ; they 

indicate that the owner of the sheep will have much corn, and 

the more holes in the blood the more corn he will have. If 

there is any straw in the blood, he will become the possessor 

of domestic animals, and the more straws there are the more 

animals he will have ; the straw is called “ increase or 

‘‘ abundance ” {ziydda). If there is water in the blood, the 

inhabitants of the tent will have to weep ; such water is 

termed tears ” {dmo'S). Among the Ait Ydsi, on the 

other hand, the water is regarded as an indication of much 

rain. After reading their fortune in the blood the Ait 

Sadden bury it in the ground if the prognostication was good, 

but give it to the dogs if it contained an evil foreboding. 

Many people believe that if the gall-bladder is full the 

owner of the animal will have full churns that year (Hiaina, 

Ait Sadden, Ait Yusi, Ait Nder). The At Ubahti ascribe 

the same meaning to a full urinary bladder, whilst according 

to them a full gall-bladder indicates that there will be much 

corn because there will be much rain. 

The Shloh of Aglu and the Amanuz make prognostica¬ 

tions from the intestines of the sacrificed sheep. If they are 

full of leavings, there will be plenty of rain and the year will 

^ M. Doutt6 {Marrakech [Paris, 1905], p. 369) mentions the preval¬ 
ence of this kind of divination in the Rahamna. 
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be good ; if there are leavings in their forepart alone, rain 

will only fall in the beginning of the ploughing season 

(October and November) and the crops will be bad ; if there 

are leavings in the end of the gut tube only, there will be 

much rain in the spring when the crops are earing and they 

will consequently be satisfactory. The xA.it Sadden maintain 

that if the forepart of the intestines is thick and full, the owner 

of the animal wdll have much milk—full churns ”—during 

that year. 

Very commonly fortune is read in the right shoulder-blade 

of the sacrificed sheep (Fez, Tangier, Dukkala, Hiaina, Ait 

Warain, Ait Yusi, Ait Nder, At Ubahti, Ait Warylger, 

Amanuz, Aglu, Demnat, Igli'wa, and other Shl5h of the 

Great Atlas) ; but in order to be suitable for this purpose the 

bone must be stripped of its meat not with the teeth but with 

the fingers, so as not to be scratched (Hiaina, Ait Warain, 

At Ubahti, Igli'wa, Aglu). When it is passed over to the 

fortune-teller it must not be given into his hand, but must 

be laid down in front of him (Ait Warain, Ait Nder, At 

Ubahti) ; and I was told by a man from the Hiaina that this 

must be done three times consecutively. The shoulder-blade 

is supposed to tell whether the year will be good or bad, 

whether there will be much rain or drought, whether the 

food will be cheap or dear, whether the Sultan will be strong 

or powerless, whether the Christians will trouble the country 

or leave it in peace, and w^hether the people will keep in good 

health or there will be many deaths. As to the manner in 

which this kind of divination is practised, none of the many 

Arab and Berber scribes whom I have asked about it has 

been able to tell anything beyond the general statement that 

it is done much in the same way as is the fortune-reading in 

the blood.^ But I presume that it must be more complicated, 

as there are only special persons, called ketfdfa (sing. 

ketfdf, from kfef^ “ shoulder ’’), who are versed in it. It 

^ M. Doutte, who mentions the prevalence of this practice in the 
Rahamna {op. cit. p. 369 sq.)^ describes it as follows :—“ On desosse 
Tepaule droite et on en retire Tomoplate : si elle est lisse, I’annee sera 
bonne ; si, au contraire, il y a une ligne blanche, c’est le signe du 
‘ kfen ’, de mauvais augure 
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should be added that fortune is also read in the right shoulder- 

blades of other sheep than such as are killed at the Great 

Feast (Aglu) ; indeed, among the Ait Sadden this kind of 

divination is only practised on occasions when a single sheep 

is slaughtered and not at the feast, when the shoulder-blades 

of different animals might lead to contradictory prognostica¬ 

tions. They say that the shoulder-blade of the sacrificial 

sheep only tells lies. 

The process of the liver which is in Arabic called rblb 

(^processus ca^tdatus ?) is another part of the sacrificed animal 

from which prognostications are made. In the Hiaina and 

among the Ait Nder it is supposed to tell the fortune of the 

owner of the animal; whilst in the latter tribe the fortune 

of the whole village is read in the rest of the liver. 

The condition of the heart of the sacrificed animal is 

said to give an indication as to the heart of the person who 

slaughtered it. If it is dark and full of blood, the latter has 

a black heart (Hiaina, Ait Sadden) or is inimical to the 

owner of the sheep in case it is slaughtered by somebody 

else (Ait Warain) ; but if it is light and bloodless, he is a 

good man or is friendly to the owner. One of my informants 

assured me that none of the sheep which he had killed had 

had any blood at all in its heart. The Ait Temsiman, again, 

believe that the heart of the animal in the same manner 

indicates the nature, not of the person who slaughtered it, 

■ but of him who was holding it when it was sacrificed. They 

also maintain that if an easterly wind is blowing while the 

animals are sacrificed there will be much east wind during the 

coming year, and that if the wind is westerly there will be 

much west wind. 

As we have noticed before, the difference between prog¬ 

nostication and magic causation is often extremely vague, and 

something which from one point of view is regarded as an 

omen may from another point of view be looked upon as a 

cause of the foreshadowed event. Hence the fact that the 

sacrificed animal prophesies both prosperity and misfortune 

may be taken as an indication of the idea that, like many 

other holy things, it is a source not only of beneficial influences 

but of harmful ones as well. The rules relating to the eating 

VOL. II K 
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of the sacrificed animal illustrate the same idea; and so do 

various other facts connected with the Great Feast and its 

sacrifice. As the flesh, so also the skin is in the beginning a 

source of danger. Among the Ait Sadden it is left for three 

days on the roof of the house or tent, and during this period 

it must not on any account be taken inside the dwelling. 

The bones of the head, particularly of the lower jaw, and 

sometimes those of the feet, are looked upon as dangerous. 

Among the Ulid Bu^aziz they are buried underneath a stone 

or cairn outside the village, since, if left near a tent, they are 

supposed to cause the destruction of its pottery or even to 

give sickness to its inhabitants. But both in this and in 

various other tribes (IJiaina, Ait Nder, Ait Sadden, Ait 

Warain, At Ubahti) it is also the custom to throw some of 

these bones, which are collectively called buhdrrus (b?^harruSy 

buhdrrus), at or outside the tent or house of a person from 

another village or an enemy,, with the phrase, Ana Idht 

d'lik bdharrus, ‘'I threw on you b'Aharrus (Dukkala) ; or, 

I threw on you buhdrrus before you throw it on me If 

the person who does so is caught, he may have to undergo 

a severe flogging or even be shot dead ; but in many cases 

he is merely put to ridicule by being smeared with dung, or 

being tied to an animal so as to be dirtied by it, or being 

dressed up as a woman, having his face daubed with a little 

henna, and sour milk poured into his beard, the whole 

affair having the character of a joke rather than being an 

expression of ill-will. The belief that the buhdrrus causes 

the destruction of pottery, which I have also found among all 

the Berber tribes who have the practice of throwing it, may 

be due either to the fact that the bones themselves have been 

broken or to the natural function of the jaws, which in most 

cases seem to be the only bones called by the name buhdrrus. 

This word, which comes from the verb hdrres, means 

“ breaker ” ; and an old man from the Hiaina expressly 

connected it with the breaking of the food by the jaw-bones. 

^ In Fez the phrase, Ana rmlf "aiik buhdrrus I threw on you 
buhdrrus ”), has lost its original meaning, and is used by a person who 
finishes his work before another with whom he has been working. It is 
known to mean something bad, but is said as a joke. 
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In some instances the buhdrriis is thrown on the evening 

of the first day of the feast or on the following evening (At 

Ubahti, Ait Nder), but in other cases (Hiaina, Ulid Bu'aziz, 

Ait Warain) the regular time for throwing it is the morning 

of the second day, which among the Ulld Bu‘aziz is called 

nhdr btcharrus the day of b'd^harrus The motive for 

this practice, however, is not merely a malicious desire to 

break other people’s crockery, but I am expressly told that 

it is also intended to rid one’s own home of bas, or evil 

influences. The UlSd Bu'aziz practise another purificatory 

rite on the same morning : many persons then pour water 

over each other, and it is believed that such ablutions are 

particularly beneficial to sick people. The second day of the 

feast is considered a dangerous day; it is also called 

bumezlag (Hiaina, Ait Warain ; bi^mzldg [Ait Sadden], 

b'^mzleg [Ait Yusi]), or '' misleader The jnun, who have 

gone away on the first day come back on the second (Ait 

Yfisi). It is bad to travel on that day (ibid., Ait Warain), 

and labour is frequently abstained from. I was told that 

anybody who should work on the second day of the feast 

would have some grave misfortune : robbers would kill him 

at night, or some of his children or animals would die, or 

he would be struck with blindness (Hiaina). Throughout 

Morocco the first day of the feast is kept as a holiday. At 

Fez the shops are closed during the first three days and the 

schools during the remaining four as well. Among the Ait 

Yfisi and the Ait Sadden the women perform no other work 

but such as is involved in the preparation of food as long 

as the feast lasts. 

We have still to notice certain other practices by which 

those who celebrate the feast presumably try to guard them¬ 

selves against or shake off the injurious elements of its holiness. 

To these belongs the tug of war which is frequently practised 

at the Great Feast.^ Among the Ait N^er it takes place on 

^ The same name is given to the second day of the mulud and of the 
Little Feast (Ait Warain, Ait Sadden, Ait Yiisi). 

^ M. Laoust (J&tude sur le dialecte berbere des Ntifa [Paris, 1918], 
p. 320) mentions its occurrence among the Ntifa ; and he also states that 
the children, divided into two camps, throw stones at each other with 
slings. 
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the afternoon of the first day ; among the Ait Warain, who 

call it djbdd n usgmi^ on the afternoon of the second day; 

among the Ulid Bu'aziz, who call it jubb^id hbel, on the 

evenings of the fifth, sixth, and seventh days, that is, the 

last three days of the feast. But among the Ait Sadden 

the tug of war {jebbud hbeV) is practised on the morning of the 

first day, previous to the sacrifice, by the women and those 

men who are not taking part in the service at the msdlla ; 

and among the Ait Ydsi, who call it msdgmtra, it is per¬ 

formed either before that service or on the afternoon of the 

same day. Both sexes generally participate in the contest, 

the men pulling at one end of the rope and the women at the 

other, and sometimes the weaker party apply to persons of 

their own sex in a neighbouring village for assistance (Ulad 

Bu'aziz). When they are all tugging it may happen that 

the men suddenly let the rope go, so as to upset the women 

(Ait Saddfe). But in some places the tug of war seems to 

be chiefly a woman’s game—^this, I was told, is the case at 

Jraifi, in the Garb ; while among the Amanuz, -who call it 

fdrfdqy it is practised by the boys. An old Arab from the 

Hiaina informed me that among his people the jubbeid hbel 

is no longer performed at the Great Feast, as it was in his 

childhood, but that it is practised in autumn when the 

threshing is going on and the fruits are ripe. The men and 

women then have a tug of war by moonlight so that the bqs^ 

or evil, shall go away, that the year shall be good, and that 

the people shall live in peace ; and some man secretly cuts 

two of the three cords of which the rope is made, with the 

result that both parties tumble down. In other cases, but 

not at the Great Feast, the tug of war is practised for the 

purpose of influencing the weather.^ 

Racing, powder play, and target-shooting are common 

features of the Great Feast. Among the Ul&d Bu‘aziz, 

shortly after the sacrifice has been performed, horsemen 

from a neighbouring village arrive ; one of them dismounts 

and goes to a tent to ask for the flayed-off skin of the sheep, 

which he then takes to his friends who are waiting outside 

the village on horseback. He gives it to the one who has 

^ Infra, p. 271 sq. 
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the best horse, for there is going to be a race for it. A man 
accompanied by friends on horseback comes riding out from 
the village to pursue the person who has the skin, trying to 
hit him with a rod and catch him. If successful, he deprives 
him of his turban or cloak as well as the skin. Then a man 
belonging to the other party again endeavours to get hold 
of the latter; and thus the race goes on till some time before 
sunset, to be continued on the following day. I have found 
no superstitious beliefs at present connected with this prac¬ 
tice, but it certainly suggests a purificatory origin. This is 
also the case with the target-shooting, which is practised on 
the afternoons of the first, second, and sometimes third day 
of the feast. It is of universal prevalence on this occasion, 
as also at other feasts. Every rifleman is compelled to take 
part in it, at the risk of having to pay a fine (IJiaina, Ait 
Sadden) ; indeed it is the custom even for men who have no 
rifles of their own to fire a few shots with those belonging 
to others (At Ubahti). I was expressly told that this practice 
has the effect of driving away evil influences (Hiaina). In 
the Hiaina it is also considered very good to practise target¬ 
shooting on the seventh day of this as well as of other feasts. 
Among the Ait Warain the men and the boys play games of 
ball on the afternoon of the first day ; and such games are 
also in certain cases said to remove the has. 

An interesting feature of the Great Feast in Morocco is 
the masquerade which is extremely frequently connected 
with it. A man is dressed up in the skins of some sacrificed 
goats or sheep, and another man or boy is disguised as a 
woman. Sometimes they are regarded as husband and 
wife, and sometimes the woman is regarded as the wife of 
a third person, an old man. Other individuals are dressed 
up as Jews and Jewesses, or Christians, or animals. Accom¬ 
panied by musicians and other persons, the party walk about 
from house to house or from tent to tent, dancing and acting. 
These are the most general characteristics of the play, but 
there are many variations in details. The following accounts 
of it are based either on my own personal experience or on 
information which I have received from native friends with 
reference to their respective tribes or places. 
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In April 1900, during my stay in a village of the Sahel, 

a mountain tribe in Northern Morocco, I was present two 

nights consecutively at a performance of this kind, which 

was witnessed by some two hundred people. There was a 

man dressed up in goatskins, called Bujlud (** one who is 

dressed up in skins ”), and an old man ” called Sehsioh 

{sek s-sioh, the oldest of the old who were fighting 

between themselves for the possession of a young woman ”, 

called Yissuma. There was, moreover, a Jew ”, w^ho 

amused the audience by his twaddle, and on the second 

occasion there were two “ Jews ” and two ‘‘ women ”. With 

a stick in his hand, Bujlud kept the spectators in order, 

preventing them from moving about. He also imitated a 

pig, and Sehsioh made him plough. The performances 

included much music, singing, and dancing, and were said 

to take place on seven consecutive nights, beginning on the 

evening of the first day of the feast. When passing another 

village in the same district, I met a procession consisting 

chiefly of children and headed by a man dressed up in 

goatskins and a young woman ”, dancing as they went 

along. Bujlud’s legs w’^ere bare and painted white, and so 

was his face, and on his head he wore a straw-hat with a long 

tail. His dance was distinctly indecent. The children were 

teasing him, and he beat them in return. 

In the village of 1-HmIs, the chief centre of the Sahel, I 

witnessed a great performance in which there were three 

men dressed up in goatskins, dancing to the queer music of 

a rural band of musicians in the presence of hundreds of 

spectators. A whole farce was connected with this per¬ 

formance. There was an old man, Sehsioh, and his wife 

Hlima, and the plot of the play consisted in the old man's 

suspicions as to her fidelity and the accusation of her before 

a person acting as qddi^ or judge. The following dialogue 

gives an idea of the coarseness of the play. Hlima says to 

Sehsioh, “ I feel ill and am going away.”—Sehsioh answers, 

** You are not allowed to go ; I have not slept with you for 

three months.”—H. I am not your wife. You give me 

no food.”—S. “ I am going to fetch wheat for you.”—IJ. I 

am not weU dressed.”—S. We shall go to the judge. He 
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will tell you if you are well dressed or not.”—H. Where 

is the wheat ? ”—S. I have it in my posteriors.”—H. “ I 

am not good enough for you.”—5. Oh yes, you are still 

good ; I am not going to give you up.”—H. “ Go and beg 

in an Arab tribe 1 ”—S. “ I am not a beggar.”—H. ‘‘ May 

God curse you and make you destitute ! I am with child.”— 

§. You must swear that the child is mine.” Sehsioh takes 

Hlima to the judge and goes then to a group of women, who 

treat him somewhat badly. He returns with one of them, 

by whose aid he wants to make himself sure as regards 

yiima’s condition. She now gives birth to a child, which 

she carries away and hands over to one of the spectators. 

Sehsioh says to the judge, ‘'It is not my son ” ; and to 

Hlima, “ Come and let us sleep together ! It is not my son, 

not my son ! ” H. “ Go away 1 ” A fight follows ; Hlima 

beats Sehsioh, and then runs away. Sehsioh cries out in a 

rage, “ I wish to kill her ! ” I was told in the same village 

that a man dressed up as a camel formerly took part in the 

performance. 

In the village Dar Fellaq, in the mountain tribe of Jbel 

Hbib, the party consists of Bujlud, Sehsioh, his wife (who 

is here called ‘Aisa Hmeqa, that is, “ Foolish ‘Aisa ”), a 

“ mule ”, and a “ Jew ” who pretends to sell goods and is 

made fun of. Bujlud is pushed by the people, and beats 

them with an olive stick which he holds in his hand. In 

Andjra the company is made up of Bujlud, Sahsah, his wife 

Yissuma, a “ Jew ” with his wife ‘Azzuna and his “ mule ”, 

and also a “judge”. Bfijlud is dressed in the skins of 

animals which have been sacrificed at the feast, but otherwise 

imitates a Christian, and is also called by that name {ndsrdnt). 
He runs after the people and beats them, whilst Sahsah 

throws ashes into their eyes from his bag. Bdjlud is com¬ 

monly represented by some poor man, who is either hired 

for a fixed sum or receives a third part of the eatables and 

money collected by the company while they go begging from 

house to house and from village to village, the remainder 

being divided among the other members of the party, 

including the musicians. But the part of Bfijlud is also 

sometimes played by a man who suffers from skin disease 
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or boils, which are supposed to be cured by the contact 

with the skins of sacrificed animals. The play begins on 

the afternoon of the second day of the feast and is repeated 

on the following days, as long as the feast lasts, unless the 

people are busy, in which case it comes to an end sooner. 

The scribes look upon it as forbidden ” (Aram), and there 

are many persons who refuse shaking hands with the man 

who played the part of Bujlud. 

From the Arabic-speaking mountaineers of Northern 

Morocco we shall pass to the Arabs of the plains. Among 

all their tribes with whose customs lam acquainted there is 

likewise a masquerade connected with the celebration of the 

Great Feast. Among the Ulid Bu'aziz it commences on 

the evening of the first day, after supper. A man, with the 

assistance of some friends, dresses himself up in six bloody 

skins of sacrificed sheep, of which he fastens one to each arm 

and leg, one to the forepart of his body, and one to his back. 

On his head he puts something black, such as a piece of an 

old tent-cloth, and on either side of his head he ties a slipper 

to represent ears. He is called s-Sba‘ be 1-Butain ('^the lion 

with sheepskins *’). He is generally a person who suffers 

from some illness, since he is supposed to be cured by the 

holiness of the bloody skins. Two other men disguise 

themselves as women, covering up their faces with the 

exception of their eyes ; they are called by the name 

K^aiwina, and are regarded as the wives of the Sba‘. From 

the place where they dressed themselves they go with their 

friends into the village, and are there joined by the unmarried 

men carrying their guns. They all now make a tour from 

tent to tent in their own and neighbouring villages. The 

Sba* beats with the skins on his arms everybody who comes 

within his reach ; there is baraka, holiness, in this beating, 

and hence sick people are anxious to approach him. He 

likewise beats the tents so as to give them also the benefit 

of his baraka. His two wives dance and cry out krd kra\ 

in order to induce the inhabitants of the tents to give them 

a foot (ira') of their sheep ; and they get what they want, 

there being merit in such a gift. The Sba* also dances, 

imitating the roaring of a real lion, and behaves most inde- 
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cently before the public, pretending to have sexual intercourse 

with his wives ; while the accompanying bachelors from 

time to time discharge volleys of gunpowder. After they 

have visited some three or four villages, the party return 

before the morning and have a feast on the food given them. 

On the second day after supper one of the bachelors is dressed 

up as a Jew, having his face covered with a crude mask to 

which is attached a long beard of wool, and his head with a 

blue kerchief {qdzza) in the Jewish fashion, and carrying in 

his hand a stick. Two other bachelors make a camel, 

called n-nwtga (diminutive of ndga'^ she-camel ”), by throwing 

over their heads a palmetto mat and carrying on the end of 

a stick the skull of some animal. The Jew leads the camel 

by a rope tied round its neck, and thus they walk, like the 

party on the evening before, from tent to tent in their own 

and neighbouring villages, accompanied by unmarried men 

and boys, the Jew asking for fodder for his camel and the 

people giving him eggs. He is addressed as hh l-geddid 

C‘ the chief of the strips of dried meat ”). On the following 

evening a young man again simulates a Jew and two boys 

are dressed up as a mule, called Ubgdila the little she- 

mule and the same tour is made. On the evening of 

the fourth day the Jew is in a similar manner accompanied 

by a “ leopard ” {n-nmer^ \ and on the evenings of the 

following three days the people have tugs of war, as already 

mentioned. Another custom may still be noticed in this 

connection. • On the third day of the feast a man dresses 

himself up as a woman and, accompanied by horsemen and 

a few musicians, makes a tour from village to village, himself 

dancing, the musicians playing, the horsemen firing their 

guns ; and the people give them food and money, which 

is spent in buying fodder for their horses. They thus 

pass the night away and then proceed to another village, 

accompanied by horsemen from the place where they stayed. 

Thus they go about day after day, until on the seventh day 

they retire to a saint’s tomb, where they amuse themselves 

till the early morning and then return to their homes. 

Among the Beni Ahsen the man who is dressed up in 

the skins of sacrificed sheep is called by the same name as 
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among the UlSd Bu'aziz. He carries in his hands two 

sticks, with which he beats the tents and also the people who 

are pushing him. His wife ’’ is called Yissuma or Suna, 

and two other men are dressed up as a Jew and a pig. They 

all receive money, chickens, eggs, and other small presents 

from the people. 

Among the Mnasara a man is on the second day of the 

feast dressed up in the bloody skins of sacrificed sheep. He 

is called s-Sba* Bulbtain {bu l-btain) the lion dressed in 

sheepskins”), or simply Bubtain ('‘the one who is dressed 

in sheepskins ”), and is accompanied by his wife Suna, a 

" Jew ”, a “ leopard ”, and a " camel ”. They go about 

in their own village for three days, but may also visit other 

villages till the week of the feast comes to an end. Bubtain 

beats people and tents with the skin on his arm. A sick 

person is supposed to recover if thus treated by him, and 

anybody whom he beats on the head will be free from head¬ 

ache ; for in him is the baraka of the feast. The same beliefs 

prevail among the Arabs of the Shawia. 

At Jraifi, in the Garb, the chief figure of the masquerade 

is dressed in goatskins and is called Bajlud. His " wife ” 

is here also named Suna, whilst Sahsoh is the name of an 

old " Jew The people tease Bajlud by saying to him, 

A Bajlud I-dry an bdli^ ^alik jjidydn^ " O Bajlud the naked, 

the buck-goats made water on you He then beats them 

with his stick, and the person thus beaten is supposed to be 

benefited by it owing to the baraka possessed by Bajlud. 

In the IJiaina a man, on the evening of the second day 

of the feast, has his face covered with a mask made of the 

skin of a sacrificed sheep with the wool turned outwards ; 

a long beard is attached to it, and two locks are hung over 

the temples. He is called Basseh, and is considered to be 

an old Jew, whilst his wife Suna is a Jewess. There is 

besides a third person representing the rbzb, or step-son, of 

the Jew. Suna dances, BasseJi pretends to have intercourse 

with her on the ground, and the rbib washes him clean with 

earth. They are surrounded by a ring of musicians playing 

on tambourines and others who simply mark time with the 

motions of their feet and bodies and the clapping of their 
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hands. This performance is repeated in all the villages 

visited by the party, till the seventh day of the feast inclusive; 

and wherever they go Basseh is presented with money, eggs, 

and dried meat. 

The masquerade at the Great Feast is also found among 

the various Berber groups. Among the Briber of the Ait 

Warain it takes place on the evenings of the first three days 

of the feast. A man has the whole of his body covered 

with the skins of sacrificed sheep and puts over his face a 

mask made of such a skin ; he is called Buihedar, which 

means “ one who is dressed in skins ”. His wife Tudeit, 

‘‘ Jewess ”, is nicely dressed in a woman’s costume, and the 

two ‘‘ Jews ” (udein) who go with them have long beards 

and teeth of pumpkin seeds. They are accompanied on their 

tour by people playing the tambourine (allun). Buihedar 

carries a stick in either hand, and beats everybody who comes 

near him ; this is said to be a cure for Buihedar himself if 

he is unwell, whereas the person beaten is not supposed to 

derive any benefit from it. Buihedar, who is most indecent 

in his appearance, pretends to have intercourse with Tudeit. 

The latter dances, and the people stick coins on her forehead. 

The Jews do not sell any goods, but collect money for 

Buihedar. 

The neighbouring Briber of the Ait Sadden likewise have 

a masquerade during the evenings of the first three days of 

the feast. A man is made to represent a ram or a he-goat 

by being dressed in the skins of sacrificed sheep or goats, 

and holding in either hand a short stick, which gives him 

the appearance of walking on four legs. In many cases 

another man is in a similar way dressed up as a ewe or a 

she-goat, and sometimes a camel or a donkey is made up 

by four men. These animals are collective^ named Bujlud. 

There are, besides, one or several Jews ” (udein) and 

Jewesses ”, each of whom is called ‘Ajjuna—^the name by 

which every Jewish wife is called by the Briber and by the 

Jews themselves in case her real name is not known to 

them—and a small crowd of men and .youths carrying 

tambourines. The whole party, called by a common name 

suna^ make a tour from house to house and from village to 



140 RITUAL AND BELIEF IN MOROCCO CHAP. 

village, entertaining themselves and others with music, 

singing, and dancing, in which, however, the animals do not 

join. The Jews have in their hands papers from which they 

read out fictitious claims to get a little money from the 

people, while the sheep or the goats amuse the public with 

the grossest obscenities. At present, however, there is not 

so much ambulation as there used to be. The people refuse 

to admit to their village any party as to whose intentions 

there can be any doubt; for it happened a few years ago 

that a suna who went from the Ait Sadden to the Ait Segrus- 

sen consisted of disguised enemies going to exact blood- 

revenge, and the Ait Sadden fear being paid back in their 

own coin. 

Among the Ait Yusi the masquerade commences on the 

evening of the first day of the feast, and is continued on the 

two or three following evenings, as the case may be. The 

party, here also collectively called suna^ consists of Bujlud, 

who is dressed up in goatskins, his wife ‘Ajjuna, who in spite 

of her Jewish name is dressed like a Berber woman, several 

old ‘‘ Jews a camel ”, a '' mule ”, and sometimes a 

lion Bfijlud carries a basket filled with ashes, which he 

throws on the people. His behaviour is very indecent. No 

holiness was said to be attached to him. 

Among the Ait N^er the masquerade takes place on the 

evening of the second day of the feast, and on the two 

following nights. The party is made up of Bfijlud, his wife 

Suna, and two “ Jews ”, besides a number of followers who 

go with them singing and playing the tambourine. Bfijlud 

is dressed in the black skins of goats which have been 

sacrificed at the feast, his face is covered with a mask made 

of a goat^s stomach, on his head he has a piece of dark 

cloth, on both sides of it he has slippers representing ears, 

and at the abdomen he wears an artificial penis. He beats 

with the skin on his arm tents and people, including the 

two Jews, who are thus chased away by him, and he pretends 

to have intercourse with Suna, as also with any she-ass he 

happens to meet. He and Suna dance, .but they carefully 

refrain from speaking, so as to escape identificativ,'^. The 

two Jews have at their temples tufts made of goat-tails, and 
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on their faces are fastened long beards of white wool. In 

their hands they carry a long stick and a basket, supposed 

to contain goods which they sell to the people, receiving in 

return a little money, meat, and eggs ; and similar gifts are 

presented to Bdjiud’s followers. They all keep together 

when they walk from one village to another, but when they 

arrive there they divide themselves into two groups, the Jews 

going ahead and Bdjlud and Suna following with the 

musicians. 
xAmong the At Ubahti the play commences on the evening 

of the second day of the feast and is continued till the seventh 

day inclusive. There is a man, Bujlud, dressed in the black 

skins of goats sacrificed on the day before, his wife Suna, an 

‘‘old Jew ”, and two “ younger Jews ”. They all dance, 

and the Jews and other people accompanying Bujlud and 

Suna sing, A Hdima md lek md lek ? d Hdima md Uk md 

Uk ? d Hdima rdddi bdUk^ d Hdima bent Umbdrek^ Bujlud 

md qad adds, Suna bgdt l-geddid, Bujlud md zal sger, Suna 

bgdt l-geddld, “O Haima (‘libidinous one'), what is the 

matter with you, what is the matter with you ? O Haima, 

what is the matter with you, what is the matter with you ? 

O Haima, look out, O Haima, daughter of Ambarek (‘ the 

blessed one '), Bujlud is good for nothing, Suna wants strips 

of dried meat (an indecent allusion), Bujlud is still young, 

Suna wants strips of dried meat.” As in many other tribes, 

Bujlud has a phallic appearance, and pretends to have inter¬ 

course with Suna. The people make him presents of raw 

flesh of the sacrificed animals, there being merit in such a 

gift. He has baraka in him. 

I have also information of the prevalence of a masquerade 

at the Great Feast among the Berbers of the Rif, although 

in some parts of the country constant blood feuds are an 

obstacle to it. In the villages of the Ait Temsaman it is 

arranged, on the evening of the second day, by the boys of 

the village. One of them is dressed in a ragged cloak 

(aje^^jqb), his face is covered with a mask of goatskin, and 

over his shoulder he carries a cane as a gun. He is called 

Sswiyh, because he is the chief of the party. He has a wife 

named Ahhlima, represented by a boy dressed up as an old 



142 RITUAL AND BELIEF IN iMOROCCO CHAP. 

woman. Another boy is dressed up as a donkey: he has the 

hood of his cloak drawn over his head, on both sides of it he 

has slippers representing ears, and on his back he carries a 

pack-saddle (tbddd) with panniers {igaiynen). Sswiyh leads 

the donkey, and when they walk about the people put food 

into the panniers. The party is called bujrud. From other 

parts of the Rif I have heard of a man dressed in the skins of 

sacrificed goats, a ‘‘ wild-boar a lion ”, a ‘‘ huntsman ”, 

and a Jew ” selling his goods. Bdjlud runs after the 

people who tease him, and beats them; and he is privileged 

to enter the houses and to take from them whatever he 

wants.^ 

Among the Shloh of the Great Atlas and the province 

of Sus,^ in Southern Morocco, similar customs are found. 

The Igliwa call the man who is dressed up in the skins of 

sacrificed animals Builmaun, from the word ihnaun (sing. 

UenC)^ meaning skins”. He is accompanied by his wife 

Ti'azza and one or several Jews ”, and beats the people 

either with a stick or with the foot of a sacrificed sheep or 

goat. This masquerade commences on the second day of 

the feast. In Aglu, in Sus, the only dressed-up person is 

Bujlud, as he is here called. He is likewise covered with the 

skins of sacrificed animals, and has the horns of a sacrificed 

goat on his head. On the second, third, and fourth days of 

the feast he goes about from house to house, accompanied 

by musicians, receiving various kinds of provisions, and 

beating the people with the foot of a sheep hanging from his 

arm. He represents the holiness of the feast and transfers 

its benign virtue to those whom he beats ; sick persons in 

particular are supposed to profit by this, and mothers take 

to him their little children to be cured of their ailments by 

being touched and frightened by him. When he visits a 

house the owner of it addresses him with words like these:— 

Adagifk rabbi ssakt d lihena mas akdagntmuqqir tmdl 

^ M. Moulieras {Le Maroc inconnu, Premih'e par tie. Exploration 
du Rif [Oran, 1895], P- 106 sgg^.) speaks of a masquerade in the Rif 
not only at the Great Feast, but at the Little Feast and ^ds^ra as well. 

^ See also Ubach and Rackow, Sitte und Rechf in Nordafrika 
(Stuttgart, 1923), p. II sqq. 
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yimdl a Bujlud se Ihena d ssaht^ a sidi rabbi^ ‘‘ May God 

give us health and quietness so that we shall meet you again 

next year and the year after, O Bujlud, with quietness and 

health, O my Lord God To this the people accompanying 

him reply, Afillaunig rabbi Vdidad d unbdrki^ igag ftllaun 

d inbdrkin, ‘‘May God make this feast blessed for you, may 

he make us blessed for you Among the Imintagen, on the 

second day of the feast, a man is likewise dressed up in skins 

with horns of a goat. He goes round visiting the houses, 

takes from them fowls or eggs or any other things he wants, 

dances, and beats the people. Mothers come to him with 

their little children so that they shall be frightened by him 

and thereby keep in good health or, if ill, be cured. The 

name given to him is Herma, an Arabic word meaning 

“ decrepit 
The same name is used at Saffi, a little town on the 

Atlantic coast, and in Marraksh. In the latter town I saw, 

at the Great Feast, a man dressed up in goatskins, with a 

mask over his face and a stick in his hand, walking about 

in the streets, dancing and frightening the people. He was 

accompanied by a man playing the tambourine, and a small 

crowd of spectators (Fig. 134). I was told that there was a 

similar personage moving about in every quarter of the town. 

In various other Moorish towns a masquerade takes place 

at the Great Feast. At Fez it is arranged by the farrdna, 

or bakers, of each quarter (hduma) of the town separately. 

It is there called bdsseh, after the name given to the chief 

figure in it, who is represented by a person dressed up as an 

old man with his face covered with a mask made of the skin 

of a sacrificed sheep. The woolly side of the skin is turned 

outwards, but the wool has been cut off so as to leave only 

eyebrows, whiskers, beard, and a moustache. His wife, 

named Suna, is a fat old lady represented by a youth well 

padded with clothes, with several kerchiefs on his head and 

a mask made either of sheepskin, with the w’oolly side turned 

inwards, or of paper. Suna has her cheeks painted with 

ochre, her under lip with walnut root, and her eyes with 

Moorish ink, as a substitute for antimony; but if her part 

is played by a beardless youth his face,may be left uncovered, 
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and in such a case there is no blackening of the eyes and both 

the under lip and the cheeks are daubed with ochre, the 

stains of which are easily removed. The party consists of 

many other persons as well. There are three or four old 

Jews ’’ {ihud^ with masks of sheepskin and beards, each 

cariydng a tambourine (tar)^ and the same number of 

“ Jewesses ” {ihudiy&f^^ their wives, who wear masks like 

Suna’s and have with them tambourines, like their husbands. 

/ 

II ■ml 

Fig. 134.—Herma at Marraksh. 
• 

There is, moreover, a Jew ” called l-ihudi l-hduwaf the 

Jew the fisherman^’), carrying on his shoulder a bamboo cane 

with a basket (sulld) which is supposed to contain fish. 

There is a Christian (ndsrdni)—an “ ambassador ” with 

a three-cornered hat on his head,—^who is accompanied by 

his Moorish servants ; and a courier (rdqqas) brings 

him letters. There is a mule ” (6dgld)y represented by a 

person who is carrying the skull of a camel on a stick, who 

is provided with a tail of horsehair, and whose head and 

back are covered with a rug (fellls) on the top of which is 

a pack-saddle. There are tabbdlln^ playing drums and 
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oboes ; and there are dancing boys {'diyal) from Arabic¬ 

speaking mountain tribes. All these persons go about 

from house to house every night from the evening of the 

second day of the feast till that of the seventh day (sdba' ^Id), 

The performance opens by the entering of Basseh and the 

tabbdlin. The former begins to dance, while the latter play 

and sing, A BaHih auddi^ a l-ldhya d aberdi, a BaHeh 

l-fdrrdn, a l-ldhya de l-qdrrdn, ‘‘ O Basseh my dear fellow, 

O beard of reeds, O Basseh of the oven, O beard of the 

cuckold Suna enters and dances in her turn, after which 

she and Basseh perform together a lascivious dance, the 

former wagging her stomach, and the latter kissing and 

embracing her and giving himself a most indecent appearance 

by making a fold in his clothes. The tabbdlin^ who have 

been playing all the time, now sing, A BaHih zwa twa zwa 

Izl'd!—which implies an exhortation to Basseh to have 

sexual connection with Suna. After the owner of the house 

has given them some money, which they hand over to the 

manager of the play, they go aside and are succeeded by the 

Jews, who play on their instruments, dance, and sing some 

nonsense in the Arabic idiom peculiar to the Jews. The same 

is then done by the Jew^esses, who dance first alone and 

afterwards with their husbands. The Jew with the basket 

enters and dances ; the other Jews and the Jewesses gather 

round him to buy fish; one of them is pushed down and dies ; 

his wife weeps over him, scratching her face in the usual 

manner ; the Jews ask the owner of the house to give money 

for the funeral, telling him that otherwise they will leave the 

body where it is ; and the money demanded is paid and 

given to the manager. All the Jews and Jewesses disappear 

from the scene, and the Christian ambassador enters with 

his Moorish servants, who are carrying copybooks, keys, and 

a chair, on which he sits down. The courier now brings 

him some letters, which he opens and reads ; and he then 

calls for a mule, which is brought in by one of his servants. 

When he mounts the mule it falls down and dies. The 

groom summons the Jew from whom the animal was bought, 

and shouts to him, Zirga mdfet\ “ The gray [mule] died ” ; 

but as the Jew is very deaf this is shouted several times into his 

VOL. II ‘ L 
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ear, and even then he does not hear what is said until the 

groom yells it out close to his posteriors. After the usual 

payment is made all these people retire, the tabbdlm strike 

up a tune, and the dancing boys enter and begin to dance. 

Their fees, consisting of small silver coins, are stuck with saliva 

on their foreheads, as is the custom of the Jbala, and are after¬ 

wards taken by the manager of the play. The performance 

has now come to an end, to be repeated at another house. 

Much more simple was the play performed at the Great 

Feast in the garden occupied by me during my stay in Fez. 

Late at night I was visited by a party consisting of an “old 

man with a mask of sheepskin, two “ women ”, three 

musicians—two of whom had a bindlr (small tambourine) 

and one an dgwal (short clay cylinder with skin),—and a 

small crowd of men who lined themselves up in a row and 

with rhythmical clapping of their hands accompanied the 

music of the little band and the dancing of the old man and 

the two women. This performance was arranged by immi¬ 

grants from the surrounding country, who were living in 

cottages inwail) in the same quarter of the town. 

As regards the origin of the masquerade at the Great 

Feast, I was told at Marraksh the following story. After 

the death of the Prophet his followers once captured a 

Christian king, who was afterwards bought back by his 

people for a dog. He was taken to his country, dressed up 

in goatskins and accompanied by musicians playing on their 

instruments. This was done at the time of the Great Feast; 

hence a man is still on that occasion dressed up in goatskins 

and taken about with music. This is the only native expla¬ 

nation I ever heard of the masquerade, and I need hardly 

add that it is a very unsatisfactory one. 

Masquerades or carnivals take place on various occasions, 

mostly in connection with Muhammadan feasts, but some¬ 

times at certain periods of the solar year. We have pre¬ 

viously noticed those held at 'asdra ; others are reported to 

occur in a few districts at the mulud'^ and, in the Rif, at 

^ Biamay, J^tude sur le dialecte berbhre de Ouargla (Paris, 1908), 
p. 214 ; Laoust, £tude sur le dialecte berbere des Ntifa^ pp. 319, 329 
sqq. ; Idem, in Hes^iris, i. (Paris, 1921), p. 257 n. 6. 
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the Little Feast/ though the latter statement seems to me 

to require further corroboration. In a subsequent chapter 

I shall speak of masquerading at New Year’s tide (Old 

Style); ^ at two places in Algeria carnivals are known to be 

held between the end of February and the middle of March ; ^ 

and among the At Zihri (Zkara), in the neighbourhood of 

Ujda, there is said to be a little masquerade, called suna^ 

about the middle of May, the persons taking part in it 

representing a Jew, his wife 'Azzuna, and a Christian.^ 

But in Morocco the most usual occasion for rites of this kind 

is the Great Feast, and the same is said to be the case in 

Algeria and Tunis.^ 

A distinguishing feature of the masquerade connected 

with the Great Feast is that the chief figure in it is invariably 

dressed in skins of sacrificed animals, or at all events has 

his face covered with a mask made of one. He walks 

about beating people and tents with a flap of the skin which 

covers his arm, or with the foot of a sacrificed sheep or goat, 

or, very frequently, with one or two sticks which he carries 

in his hand. By so doing he is supposed to benefit them, 

and especially to expel illness, owing to the benign virtue 

inherent in the instrument with which he beats, or to the 

baraka of the skins in which he is dressed ; and if he is ill 

himself he is considered to be cured by the contact with the 

skins. But at the same time he is teased, mocked, pushed 

about, and sometimes slapped with slippers—^in other words, 

he is to some extent a scapegoat as well as a positive expeller 

of evil. 

The scapegoat idea may also be at the bottom of the 

custom of dressing up men as animals, which are then taken 

about or chased and sometimes killed.^ The domestic 

^ Moulieras, Le Maroc inconnu, i. io6 sq. ^ Infra, p. 172 sq, 
^ Doutte, Magie et religion dans VAfrique du Nord, p. 505 sq, 
^ Moulieras, Une Tribu ZenHe anti-musulmane au Maroc (Paris, 

1905), p. 102 sqq, 

® Laoust, in Hesferis, i. 258 n. 2. 

® Cf, the European custom of hunting the wren and the processions 
of men disguised as animals (Frazer, Spirits of the Corn and of the Wild, 
ii. [London, 1912], p. 317 sqq,). For the ceremonial hunting of the 
wren or other birds or animals, and the practice of carrying them about 
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animals which are represented in the masquerades on the 

various occasions are almost invariably beasts of burden— 

camels, mules, or donkeys,^ — presumably because such 

animals are considered most suitable to carry away the evils 

of the people.^ The mule in the masquerade of Fez falls 

down and dies, and among some Berbers, according to M, 

Laoust,^ the little mule ” is said to be identified with “ the 

mule of the cemeteries ” ; ^ these cases suggest the expulsion 

of death. Again, the representation of wild animals, and 

particularly the hunting of them, may, lik^e the jackal cere¬ 

monies among the Amanuz and other Berbers,® serve as a 

magical means of protecting the flocks. A cathartic object 

may also underlie the presence of ‘‘Jews"’ and “Chris¬ 

tians ”, who, like the simulated pigs, on account of their 

uncleanness seem to be particularly apt to attract evil 

influences ; and a notion of the same kind may have some¬ 

thing to do with the gross obscenities characterising the 

plays. A feature of them which likewise suggests the idea 

of purification is the custom of giving presents of food or 

money to the masqueraders ; almsgiving, as we have seen, 

is at feasts extensively practised for such a purpose. The 

ashes which are thrown on the people by Biijlud or Sahsah 

or—in two cases mentioned by M. Moulieras ® and M. 

Laoust’—by the “Jews”, remind us of the purificatory 

fires at Midsummer and 'dMra. It is indeed a fact which 

tells strongly in favour of the cathartic nature of the Moorish 

masquerades that they occur hand in hand with other cere¬ 

monies which are obviously of a purificatory character. This 

in procession, Mr. Thomas (' The Scape-goat in European Folklore in 
Folk-Lore, xvii. [London, 1906], p. 2^0 sgg.) has, I think for good reasons, 
suggested a cathartic origin. 

^ See also supra, ii. 82 sq.; infra, p. 172; Laoust, in Hespiris, 
i- p. 302 sq, 

^ At YanboS in Arabia, when the plague is raging, a camel is taken 
about in all the quarters of the town in order to attract and take away 
the disease, after which it is killed (Goldziher, Muhammedanische Studien, 
i. [Halle a.S., 1889], p. 34). ^ Laoust, in Hespiris, i. 303 sq, 

^ See supra, i. 404 sqq. ® Supra, ii. 72 sq, 

® Moulieras, Une Tribu Zinete anti-musulmane au Maroc, p. 103, 
Laoust, in Hespiris, i. 280. 
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is the case both with those performed at the Great Feast 

and 'dsura, and with the New Year’s masquerade.^ 

Certain features of the Moorish carnivals may be supposed 

to fulfil a useful function, not only by driving or carrying 

away evil influences, but also in a less material manner. 

These carnivals turn into mocker\' what is otherwise regarded 

with religious veneration. At the Great Feast the man who 

is dressed up in the skins of sacrificed animals, and who is 

frequently considered to embody the baraka of the feast, is 

put to ridicule and treated with indignity, he is surrounded 

by unclean individuals, and his own behaviour is most 

indecent. A similar spirit of blasphemy and impurity per¬ 

vades the 'ds'^ra play ; the grossest obscenities are sung by 

persons representing pious men, and the very rites of religion 

are scoffed at. At Wargla, in Algeria, according to M. 

Biarnay, un imam vient inviter les gens deguises a faire la 

priere avec lui, il leur demande de s’orienter, aussitot tous 

se tournent vers TOuest ou le Nord ; I’imam recite-t-il une 

formule rituelle, ses accolytes la reprennent en y ajoutant 

toutes sortes d’obscenites dans le geste et les paroles, le tout 

a la plus grande joie des assistants hommes, femmes et 

enfants All this mockery may possibly be a method of 

ceremonial profanation by which the people try to shake off 

the holiness of the feast so as to be able to return without 

danger to their ordinary occupations of life. It is worth 

noticing that the masquerade commences after the chief part 

of the feast is over. But, being the survival of a pre-Islamic 

ritual, it also represents, in a way, a spirit of opposition to the 

new religion. It is disapproved of by religious people, and 

Bujlud is sometimes called a Christian. 

We may take for granted that the carnival rites, with 

the obvious exception of the toy-house at 'ds'^ra, were first 

attached to Muhammadan feasts in the Berber countries of 

North Africa ; we hear of no such things among the Arabs 

of the East, As to the origin of these rites, hypotheses have 

been set forth which are based rather on Sir James Frazer’s 

theory of the dying god than on local facts. M. Doutte 

maintains that the carnival was originally held in the spring, 

^ Infra, p. 172 sqg, 2 Biarnay, of, cit, p. 214 n. 
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and that it is the survival of an ancient custom of slaying 

the god of vegetation.^ But he admits himself that there is 

no instance of a mock-murder of the chief figure in it ^— 

who might be supposed to represent the old god ; and this 

omission can hardly be compensated by the fact that at 

Wargla, in Algeria, there is a fight between a monster, 

generally in the shape of a lion, and a native armed with a 

gun, which ends in the slaughter of the beast.^ M. Doutte 

looks upon this as a reminiscence of some ancient sacrifice ; ^ 

but I can see nothing more in it than a rite of a class already 

referred to—indeed, M. Biarnay, in his description of the 

^dsura masquerade at Wargla, simply speaks of a lion-hunt.® 

Nor are there signs of any intrinsic connection between the 

masquerade and vegetation. It may perhaps be suspected 

that the sexual frivolities which form so common a feature 

of the plays are a magical rite intended to promote the growth 

of the crops ; but I am not aware of any such idea being held 

by the natives. And if Biijlud is sometimes induced to 

plough,® the reason for it may simply be a wish that he shall 

give the soil the benefit of his bar aka, just as he blesses the 

people and tents by beating them. I do not understand 

how M. Bel can say that the North-West African carnival 

“ has well preserved its original character of an agricultural 

feast, with the murder of the spirit or divinity of vegetation 

and its resurrection for a new year ? 

M. Laoust, again, believes that the Muhammadan Great 

Feast with its sacrifice replaced a similar feast which had 

since ancient times existed among the Berbers. They wor¬ 

shipped the ram as a god, and for this reason they used every 

year to sacrifice a ram and dress themselves in its skin. 

Originally it was put to death in its capacity of the divine 

protector and king of the flock, for fear lest it should be too 

old and feeble to secure the multiplication of the animals ; 

but at a later stage, when the Berbers began to cultivate 

^ Doutte, Magie et religion dans VAfrique du Nord, pp. 525, 529. 
2 Ibid. p. 552. ® Ibid. p. 498 sq. ^ Ibid. p. 533. 
® Biarnay, op. cit. p. 213. « Supra, h. 134. 
^ Bel, * Coup d’ceil sur ITslam en Berberie in Revue de Phistoire 

des religions, Ixxv. (Paris, 1917), p. 113. 
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the ground, the ram became an incarnation of the sacred 

force of the field or of the spirit of vegetation. The ram- 

god, however, did not really die, but was born again in a 

young and vigorous body better able to accomplish his task.^ 

The main weakness of this theory is that there is no 

evidence of the existence of an annual feast among the 

ancient Berbers at which they sacrificed a ram. While the 

Moorish idea that the most meritorious sacrifice at the Great 

Feast is that of a ram may have something to do with the 

holiness attributed to this animal by the Berbers,^ such a 

sacrifice also occupies a prominent place both in the practice 

and the traditions of Islam. The sacrifice offered on that 

occasion is said to have been instituted in commemoration 

of Abraham’s proposed sacrifice of his son Ishmael (or, as 

is often believed in Morocco, Ishaq, that is, Isaac, as in the 

Bible) in accordance with the divine command, and the 

animal which was substituted for his son was a ram. We 

read in the traditions that the Prophet sacrificed a ram with 

horns, high of stature, and with black eyes, a black mouth, 

and black legs ; ^ or that, on the day of the festival of 

sacrifice, he sacrificed two rams, which were black and white 

and had hornsM. Laoust argues that the sacrificial 

victim is supposed to possess divine virtue ; ^ but its holiness 

is also in full agreement with Muhammadan ideas. He 

finds linguistic support for his theory in the use of the word 

tafaska, or some similar word, for the victim, or the sacrifice, 

of the Great Feast. The term, he says, is related to the 

Hebrew passah, the Greek 7rda‘')(a, and the Latin pascha^ and 

was probably introduced into Barbary by the early Christian 

missionaries. The custom of eating the paschal lamb in 

commemoration of the last meal of which the apostles partook 

together with their divine Master was preserved among the 

usages of the new religion; the converted Berbers recog¬ 

nised in the slaughter of the lamb, and in the sacred banquet, 

practices by which they since ancient times had honoured 

^ Laoust, in Hesperis, i. 254 sgg. ^ See supra, i. too sg. 
® Mishkdt, iv. 49, 2 (English translation by Matthews, i. [Calcutta,^ 

1809], p. 321). 

^ Ibid. iv. 49, 2 (vol. i. 320), ^ Laoust, in Hesperis, i, 267, 
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their own ram-god ; they transferred to the Christian feast 

the ritual of their old paganism ; and some centuries after¬ 

wards they transferred the same ritual to the Muhammadan 

Great Feast, and called the new feast by the name of the 

old, tafaska?- I fail to see that this argument has any 

evidential value at all. If the Berbers had adopted the 

Christian feast (which seems doubtful), or only heard of it, 

we can understand that they applied the name for it to the 

Muhammadan one—at Wargla tfaska means any feast, 

whether religious or not; ^ but what support does this give 

to the supposition that they had previously had a pagan 

feast with the sacrifice of a ram ? Might we not rather 

expect that if there had been such a feast the native Berber 

name for it would have survived somewhere in the large 

area inhabitated by Berbers, just as the old Teutonic word 

for Easter has survived in Europe ? 

Moreover, where is the evidence of the supposed re¬ 

incarnation of the slain ram-god in a young and vigorous 

body? There is no hint of such an idea in the plays ; but 

M. Laoust finds evidence of it in certain Berber practices 

and legends. The Africans, he says, have a repugnance to 

selling the skin of the sacrificed animal ; but he admits that 

there is nothing peculiarly Berber in this, considering that 

the Islamic traditions contain a prohibition to the same 

effect. He argues that the Berbers are also reluctant to 

disperse the bones or some other parts of the animal, which 

indicates that it is supposed to return to existence; and 

that it is a very widespread belief among them that the 

slaughtered sheep does not die but goes to Paradise, where 

it will serve as a beast to ride upon for the person who sacri¬ 

ficed it. But this belief is also essentially Islamic ; it is said 

in the traditions that the sacrificed animal will come on the 

day of resurrection, with its horns, its hair, and its hoofs, 

and will make the scales of the man’s actions heavy.^ I 

cannot, on the ground of such arguments, subscribe to M. 

Laoust’s conclusion: II n’est done pas temeraire de con- 

jecturer que les Berberes ont cru a la resurrection de leur 

^ Laoust, in Hesj>eris, i. 269 sq. ^ Biamay, op, cit, p. 212 sqq. 
® Mishkdty iv. 49. 2 (vol. i; 321). 
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vieille divinite pastorale qu’incarnait le belier quand, pour 

obeir a des croyances depuis longtemps eteintes, ils im- 

molaient rituellement et solennellement un belier sacre 

How, then, shall we explain the North-West African 

carnivals ? I believe that they, to some extent at least, may 

be traced to ancient Roman influence. In the first place, 

there was the Saturnalia, with its feasting and revelry, which 

went on for seven days from the 17th to the 23rd of December.^ 

This was a very popular festival, which was celebrated by 

Romans in all parts of the Empire ; but it was subsequently 

eclipsed by the feast of the Kalends of January, the New 

Year’s festival, which attracted its ritual and in the fourth 

century was described as the great feast of the Romans, 

lasting for five days.® In the ceremonial of this feast we 

recognise many traits of the Moorish carnivals. It is true 

that we do not find among the latter the best-known feature 

of the Saturnalia, which also passed to the feast of the 

Kalends, namely, the part played in it by the slaves, who 

were waited on by their masters and treated as being in a 

position of entire equality. But we have noticed the mockery 

made of the qddi^ as well as shereefs and other highly 

respected men, in the ^dMra play at Fez, which has its 

counterpart in the ritual of the Saturnalia and the Kalends; ^ 

and the s'dltan t-tMba^ appointed by the students of Fez in 

the spring,® is in all probability a survival of the mock king 

^ Laoust, in Hesperis, i. 275 sq. 
^ The original and in a strictly religious sense the only day of the 

Saturnalia was the 17th of December; but as a popular holiday the 
festival was extended by common usage to as much as seven days 
(Fowler, The Roman Festivals of the Period of the Republic [London, 
1899], p. 268). 

^ Nilsson, * Studien zur Vorgeschichte des Weihnachtfestes \ in 
Archiv fiir Religionswissenschaft^ xix. (Leipzig & Berlin, 1916-19), p. 
52 sqq, ^ Ibid. pp. 84, 85, 92. 

® For this custom see Budgett Meakin, The Moors (London, 1902), 
p. 312 ; Eugene Aubin (Descos), Morocco of To-day (London, 1906), 
p. 226 sqq.; Doutte, ‘ La khot’ba burlesque de la fete des t’olba au 
Maroc ^ in Recueil de memoires et de textes pub Hi en Vhonneur du 
XIV*^ Congris des orientalistes d Alger (Alger, 1905), p. 197 sqq. ; 
Frazer, The Dying God (London, 1911), p. 152 sq. (this account 
embodies some notes furnished by myself). 
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of those festivals.^ At the feast of the Kalends there was 

masquerading of various kinds. Men dressed themselves 

up as women, as they do in Morocco ; ^ there were pro¬ 

cessions of mummers disguised as animals,^ and presents 

were given to mummers and children ; ^ and there were 

masked men dressed in goatskins, like the Moorish Bujlud.^ 

The last-mentioned custom existed in the Balkans, and is 

still found there at Christmas ® or on Twelfth Night, 

though more frequently just before or during Lent.® 

In Rome itself men dressed in skins are known to have 

figured, not at the feast of the Kalends, but on other cere¬ 

monial occasions. Every year on the 15th of February the 

members of the two colleges of Luperci met at the cave of 

the Lupercal, under the Palatine, where Romulus and Remus 

were said to have been nurtured by the she-wolf. Here 

they sacrificed goats and a dog. Two young men of birth, 

presumably belonging one to each of the two colleges, were 

brought forward, and had their foreheads smeared with the 

knife still bloody from the slaughter of the victims, and then 

wiped with wool dipped in milk. They, as also other Luperci, 

girt themselves with the skins of the slaughtered goats and 

feasted luxuriously, after which they ran round the Palatine 

hill, striking at all the women who came near them with 

strips of skin cut from the hides of the victims. This 

striking was believed to render the women fertile, but was 

at the same time regarded as a purificatory rite, as a lustra¬ 

tion of the Palatine city round which they ran.® The strips 

^ For this personage see Frazer, The Scapegoat (London, 1913), 
p. 308 sqq. ; Nilsson, loc. cit, pp. 84-88, 92. 

^ Nilsson, loc. cit. pp. 71, 85, 89, 92 sq. 
® Ibid. p. 71 sqq. ^ Ibid. pp. 64, 78, 84. ® Ibid. p. 89 sq. 
® Schneeweis, Die Weihnachtsbrduche der Serbokroaten (Wien, 1925), 

p. 146. • Nilsson, loc. cit. p. 90. 
® Dawkins, ‘ The Modem Carnival in Thrace and the Cult of 

Dionysus in The Journal of Hellenic Studies^ xxvi. (London, 1906), 
p. 193 sqq.; Kazarow, ‘ Kamevalbrauche in Bulgarien \ in Archiv fur 
Religionswissenschaft^ xi, (Leipzig, 1908), p. 407 sq. ; Nilsson, loc. cit. 
p. 90. For a similar custom in Switzerland see Riitimeyer, Ur-Ethno- 
graphic der Schweiz (Basel, 1924), p. 358 sqq. 

® Smith, Wayte, and Marindin, A Dictionary of Greek and Roman 
Antiquities^ ii. (London, 1891), p. 99 ; Fowler, op. cit. p. 310 sqq.; 
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bore the name of februa, the day of the feast was called dies 

feb7'uatus^ and the name of the month was Feby^uarius ; ^ 

for februare meant to purify Dionysius of Hali¬ 

carnassus calls this festival a Kadapfib^? While the skin- 

clad Luperci thus resemble Bujlud in his capacity of ex¬ 

pelling baleful influences by beating, there was on another 

occasion a skin-clad person apparently acting as a scapegoat. 

Every year on the 14th of March ^ a man dressed in skins 

was led in procession through the streets of Rome, beaten 

with long white rods, and driven out of the city. He was 

called Mamurius Veturius, or “ the old Mars ”, and is con¬ 

sidered to have been the old year which was driven out at 

the beginning of the new one.® Frazer takes him for Mars 

in his original capacity of a god of vegetation, rather than a 

personification of the old year ; but at the same time he also 

looks upon him as a scapegoat, who was driven beyond the 

boundaries, that he might carry his sorrowful burden away 

to other lands.® Though of a local character, it is not 

impossible that these rites suggested imitations outside the 

places in which they were performed. This is particularly 

the case with the Lupercalia, which was a famous festival 

and, in spite of its rude and rustic character, lived on in the 

great city for ages, till the end of the fifth century, when it 

was prohibited by Pope Gelasius. 

The festival of the Kalends, on the other hand, was 

celebrated all over the Roman Empire, and not only in towns, 

but also in the country.*^ This by itself gives us sufficient 

ground to suppose that the ritual similarities between the 

Mannhardt, Myihologische Forschungen (Strassburg, 1884), p. 72 sqq. \ 
Marquardt, Romische Staaisverwaliung, iii. (Leipzig, 1885), p. 442 sqq, 

^ Plutarch, Romulus, xxi. 7. 
^ Varro, quoted by Nonius Marcellus, De conpendiosa doctrina^ 

p. 115. 18 sqq. 
^ Dionysius of Halicarnassus, Aniiquiiates Romanae, i. 80. 
^ According to Lydus on the 15th, but this is considered to be 

a mistake (Usener, ‘ Italische Mythen in Rheinisches Museum, xxx. 

[Frankfurt a. M., 1875], p. 209 sqq.). 
® Ibid. p. 213 ; Preller, Romische Mythologie, i. (Berlin, 1881), p. 

360 ; Roscher, Ausfuhrliches Lexikon der griechischen und romischen 

Mythologie, ii. (Leipzig, 1890-97), p. 2409. 
® Frazer, The Scapegoat, p. 230 sq. ^ Nilsson, loc. cit. p. 92 sq. 
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Moorish carnivals and that festival are not casual coin¬ 

cidences. Moreover, the celebration of the Kalends was 

particularly popular in the army; and, as we have seen, the 

'dsura play at Fez, which in various respects reminds us of 

it, is arranged by the soldiers. But there are yet other 

reasons, amounting to evidence, for assuming an historical 

connection between the Roman festivals and the African 

masquerades. Among the latter, as has been already said, 

there are some which are still held at the beginning of the 

Julian year, and certain names for them are evidently 

derived from^ the Latin bonum annum} In a statement 

made by Leo Africanus we also have positive proof that 

masquerading at that time of the year was formerly more 

frequent in Morocco than it is now.^ 

It is easy to understand that, after the change of the 

calendar, the old New Year’s ritual was transferred to the 

Muhammadan New Year ; and we may also divine why, 

in other cases, it was transferred to the Great Feast. This 

feast is celebrated shortly before the beginning of the Mu¬ 

hammadan year ; and just as the Roman feast of the Kalends 

attracted the ritual of the Saturnalia held in December, so 

also the Great Feast held in the last month of the lunar 

year may very well, vice versd^ have attracted the ritual 

of the New Year’s feast. Rites of a similar character, 

especially such as imply a public purification or banish¬ 

ment of the troubles and evils which have harassed the 

people in the past, are often observed either at the end 

of the old year or at the beginning of the new one ; in the 

present connection it may be noticed that one of the most 

conspicuous persons in the African plays, an “ old man ”, 

who evidently represents the old year, figures both at the 

Great Feast and at the feast of ^dMra} Now the former 

occasion has this advantage over the latter, that it is by far 

the greatest festival of the year, and for this reason it may 

have tended to absorb rites previously practised on other 

occasions. And its tendency to do so must have been 

^ Infra^ pp, i6i, 172. This has also been recognised by M* Laoust 
(in Hes^eris, i. 287 sq.). ^ Infra, p. 173. 

® See also Laoust, in Hesfiris, i. 279 sqq. 
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particularly great in the case of a rite which consisted in 

dressing up persons in the skins of animals ; for no skins 

could have been more suitable for the purpose than those of 

animals slaughtered at the great sacrificial feast of Islam. 

As to the two Algerian carnivals reported to take place 

between the end of February and the middle of March 

nothing else is known than that at one of them there are 

“ deguisements avec peaux de betes, panthere, lynx, etc. 

. . . et de petites scenes dramatiques ”, and that the other 

one, which has nowadays almost disappeared, is called 

bunann and is said always to have been called so.^ This 

name again suggests Roman influence, the old Roman year 

beginning with March. In Rome there were at that season 

other rites and festivals besides those already mentioned. 

On the 1st of March, and for days together, the Salii, or 

dancing priests of Mars, paraded the city, leaping, dancing, 

singing, and clashing on their shields, presumably in order 

to expel the powers of evil which had accumulated during 

the preceding year ; ^ and the Salii were not limited to 

Rome, but similar colleges of dancing priests are known to 

have existed in many towns of ancient Italy.® On the ist of 

March there was also the celebration of the Matronalia, or 

Kalendae femineae, which bore a close resemblance to the 

Saturnalia.* Frazer even suggests that the latter feast itself 

was once held about that time of the year and not in December. 

He argues that “ if the Saturnalia, like many other seasons 

of license, was originally celebrated as a sort of public 

purification at the end of the old year or the beginning of 

the new one, it may at a still more remote period, when the 

Roman year began with March, have been regularly held 

either in February or March and therefore at approximately 

the same date as the modern Carnival ”, which might then 

be the direct descendant of the Saturnalia. Considering 

the conservative instincts of the peasantry in respect to old 

custom, it would be no matter for surprise if, in rural 

districts, the ancient festival continued to be celebrated at 

* Doutt6, Magie et religion de I’Afriqiie du Nord, p. 505 sq. 
* Fowler, op. cit. p. 39 ; Frazer, The Scapegoat, p. 231 sqq. 
® Marquardt, op. cit. iii. 427 sq. * Ibid. iii. 571. 
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the ancient time long after the oflScial celebration of the 

Saturnalia in the towns had been shifted from February to 

December. While Latin Christianity, which struck at the 

root of official or civic paganism, stamped out the Saturnalia 

in the towns, it may have suffered the original festival, dis¬ 

guised by a different date, to linger unmolested in the country; 

“ and so the old feast of Saturn, under the modern name of 

the Carnival, has reconquered the cities, and goes on merrily 

under the eye and with the sanction of the Catholic Church 

But Frazer is careful to point out that the Saturnalia within 

historical times seems to have been always celebrated in 

December even in the old days, before Caesar’s reform of 

the calendar, when the Roman year ended with February 

instead of December.^ 

It is of course quite possible, and perhaps probable, that 

the North African plays and masquerades, besides Roman 

reminiscences and rites of later origin, also contain survivals 

of ancient Berber practices. I wish particularly to direct 

attention to the mummers representing various kinds of 

animals who play such a prominent part in those masquer¬ 

ades. In Europe there were similar mummers in countries 

inhabited by Celtic people before they appeared in the ritual 

of the Kalends; ^ and drawings of persons masked as animals 

have been found among palaeolithic remains in Spain and 

the south of France.® Considering the prevalence of so 

many other similarities in culture between the Berbers and 

peoples on the other side of the Mediterranean, their common 

predilection for this sort of mummery makes one tempted to 

believe in its great antiquity in North Africa also. In any 

case, there is this difference between the masquerading at 

the feast of the Kalends and that of the African plays, that 

the animals represented in the former were chiefly the stag 

and the calf,^ whereas those imitated in the latter are beasts 

of burden, pigs, and animals of prey. 

^ Frazer, The Sca;pegoat, p. 345 sqq. ^ Nilsson, loc, cii. p. 93. 
® Capitan, Breuil, Bourrinet, and Peyrony, ‘ Observations sur nn 

baton de commandement ome de figures animales et de personnages 
semi-humains in Revue de P£cole d'anthropologie de Paris, xix. 
(1909), p. 72. ^ Nilsson, loc, cit, p. 76 sqq. 



CHAPTER XV 

RITES AND BELIEFS CONNECTED WITH CERTAIN DATES 

OF THE SOLAR YEAR 

While the Muhammadan year is a lunar year, the Moors are 

also familiar with the Julian calendar, especially in country 

places, where the principal occupations of the people are 

regulated by the seasons. They call the months by their 

Latin names, more or less modified. January is called 

yenndyer or yenndir (Fez), nndir (Ait Sadden, Igliwa), 

inneir (Aglu) ; February, yebrdyer (Fez), hobrdir (Ait 

Sadden), kobrdir (Ait Warain), brair (Igliwa) ; March, mars 

(Fez), mars (Ait Sadden, Igliwa) ; April, yebril (Fez), ibril 

(Ait Sadden), ibril (Igliwa) ; May, miyy^ (Fez), mdiy^ 

(ibid., Ait Sadden), mdiy'^ (Igliwa) ; June, yunyuh (Fez), 

yunyuh (Ait Sadden), nunyuh (Igliwa) ; July, yulyuz (Fez), 

yulyuz (Ait Sadden), lulyuz (IgHwa) ; August, giisf (Fez), 

gust (Ait Sadden, Igliwa) ; September, sufdnblr (Fez), 

sutenbir (Ait Sadden), sutdnblr (IgHwa) ; October, kfMdr 

(Fez), htobar (Ait Sadden), ktobdr (Ait Warain), kt§hr 

(IgHwa); November, noi^wdnbtr (Fez), nuwenbir (Ait 

Sadden), n^wanbir (Igliwa) ; December, dujdnbtr (Fez), 

dujenbir (Ait Sadden), dujdnbtr (IgHwa).^ 

The solar year is divided into twenty-eight mdndzil 

(sing, menzld), each containing thirteen days, with the ex¬ 

ception of the jebha (i8th-3ist July), which contains fourteen, 

^ For the names of the months among Berber tribes, see also Doutte, 
Missions au Maroc—En tribu (Paris, 1914), p. 92 (Ait Wauzgit); Laoust, 
Jditude sur le dialecte berbere des Niifa (Paris, 1918), p. 312 ; Destaing, 
&tude sur le dialecte berbere des AU Seghrouchen (Paris, 1920), p. liv. 
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The first minsla is n-7idtdh (in the written language of 

the scribes n-7iataJt), from 23rd March to 4th April. The 

following ones are l-bMahi (5th-17th April); furiya 

i8th-30th April; d-ddbm^mt^ 1st-13th May ; 

Uhdq'a^ I4th-26th May; l-hd^t'a, 27th May-8th June ; 

d’dtrd\ 9th-2ist June ; 7t-nefra (n-ndtiraJi), 22nd June-4th 

July ; tdrfah, Sth“i7th July ; jebha^ i8th-3ist July ; l-hara- 

fan {I’haratari), ist-13th August; s-sdrfa, I4th-26th August; 

l-duwd, 27th August-8th September; s-sdmdk, 9th-2ist 

September ; l-gdfar {l-gafar), 22nd September-4th October ; 

j~jdndbd7i, Sth-I7th October; I4kltl, i8th-30th October; 

Uqalb^ 31st October-i2th November; s-sdula, i3th-2Sth 

November; n-n^^atm, 26th November-8th December; 

satd l-bilda, 9th-2ist December; d-ddbeh, 22nd December- 

3rd January; sa'd bid (sa'd l-bula), 4th-i6th January; 

sdd s'Bud (sa'd s-su'ud), I7th-29th January; l-ahbiya, 30th 

January-1 ith February ; fdrg Umoqddddm, I2th-24th Febru¬ 

ary ; fdrg l~m6hhar {farg l-7nuiahkar), 25th February-pth 

March ; bqtnd l-hdf, ioth-22nd March.^ 

The year has four seasons {fosdly sing, fast). Spring 

{fdsl dr-rbe'd) commences on 15th February, summer 

(s-sazf) on 17th May, autumn (l~hrtf) on 17th August, 

winter (f-sefwd) on i6th November. The forty days 

between 12th December and 20th January inclusive are 

called lidli, and the forty days between 12th July and 20th 

August inclusive are called s-smdim or s-smazm. 

To various dates of the solar year magical qualities are 

ascribed, and this leads to the observance of many positive 

rites and taboos. I shall first deal with those connected with 

the change of the year. 

New Year 

New Year’s day is called in* Arabic 'dm jdid (Dukkala, 

Shawxa, Garb, Bni ‘Aros, etc.) and in the Berber of the Ait 

Yusi dsugg^as djdid, both meaning new year”, or also 

yenndzr (Fez), inniir (Hiaina, Aglu, Amanuz), nndir or 

nneir (Igliwa, Ait Sadden, Ait N^er, At Ubahti), or nneyqr 

^ I have written the names as I have heard them pronounced at Fez. 
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(Temsiman), meaning ‘"January’". The Ait Warain call 

it bydmi'^L, a word which is most likely derived from the Latin 

bonum an7ium?- At Fez I was told that New Year"s day and 

the following day are together named haguza ; but else¬ 

where this name (Jraifi in the Garb, Ait Sadden, Ait Yusi, 

etc.), or l-haguza (Andjra), Uhaguz (ibid,, Hiaina), or 

haiduza (Dukkala), is given to the last day of the old year 

or New Year’s eve. Haguza is represented as a female spirit 

of an old and hideous appearance,^ and her name is no 

doubt derived from the word 'dguza, which means an old 

woman, by a change of the letter ^ into ^—a change which 

is also met with in other cases.^ In the word haiduza, 

again, ^ has been changed into o, as is the^case in Dukkala, 

^ At Tlemcen, in Algeria, there was formerly a New Year’s ceremony 
in which the chief figure was a masked person called Bubennani or 
Bumennani (Destaing, ' L’Ennayer chez les Beni Snous in Revue 
Africaine, xlix. [Alger, 1905], p. 65 sq. note ; Doutte, Magie et religion 
dans PAfrique du Nord [Alger, 1909], p. 548 sqq.). M. Mercier states 
{Chaouia de VAures [Paris, 1896], p. 38) that in the Aures the New Year’s 
feast is called bu iyni, whereas, according to M. Feraud (‘ Kitab el 
Adouani ou le Sahara de Constantine et de Tunis in Recueil des notices 
et memoires de la Societe archeologique de la province de Constantine, 
ser. X. vol. ii. [Constantine, 1868], p. 157 n.), a fe^st called budni or bun-ini 
commences on December 24, and, according to M. Masqueray (' Docu¬ 
ments historiques recueillis dans 1’Aures ’, in Revue Africaine, xxi. 
[Alger, 1877], p. 115), the bu-ini corresponds to our Christmas. See also 
Doutte, Merrdkech (Paris, 1905), p. 374 ; Laoust, Mots et choses berberes 
(Paris, 1920), p. 196 sq, n.; Idem, ‘ Noms et ceremonies des feux de joie 
chez les Berberes du Haut et de 1’Anti-Atlas in Hesperis, i, (Paris, 1921), 
pp. 287, 288, 387 sqq. 

2 The Ntifa believe'that ‘‘un ddmon, sous les traits d’une vieille, 
passe, cette nuit-la, par toutes les maisons et les tentes ” (Laoust, £tude 
sur le dialecte berbere des Ntifa, p. 314), At Salli, “on croit qu’un 

couple de demons Chikh et Hagouza passent la nuit de Janvier sur toute 
la ville ” {Idem, in Hespiris, i. 286). At Tlemcen “ on raconte qu’un 
jour Ennayer vint, en personne, sous les traits d’une vieille femme, 
demander I’aumdne a une porte ” (Destaing loc, cit, p. 63 sq. n. 2). 

^ The Arabic word sdtar, “ thyme ”, for example, is in Morocco 
pronounced sdhfar, and markal is also pronounced markah {supra, i. 61). 
See also Seidel, Marokkanische Sprachlehre (Heidelberg, etc., 1907), 
p. 2; and cf. Baist, ‘Die arabischen Laute im Spanischen’, in 
Romanische Forschungen, iv. (Erlangen, 1891), pp. 347, 349. For a 

change of b into * in Algerian dialects see Margais, Textes arabes de 
Tanger (Paris, 1911), p. 266. 
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when the next consonant is J. The Ait WarySger call the 

last day of the old year and the first day of the new zmgdren, 

‘‘ sheikhs 

It is a common custom that on New Yea;*’s eve or New 

Year’s day some special kind of food is made. On New 

Year’s eve the At Ubahti eat barley porridge {ahrir) with oil 

poured over it, as also figs, pomegranates, and timedssin^ 

consisting of roasted barley from which the bran has been 

removed. All this is obligatory, hence if they have no figs 

or pomegranates, they must buy some ; and it is considered 

lucky to have a guest at this meal. Before they go to bed 

they put a lump of porridge on each of the three hearth-stones 

(inyad), and believe that if the next morning the lumps are 

wet at the bottom the year will be rainy and good, whereas 

if they are dry there will be drought. They moreover place 

some porridge on the top of the tent, but I was told that 

this is not done as a means of foretelling the weather but 

simply as an offering to the tent.^ On New Year’s morning 

the men of the village have a meal in common of bread, 

eggs,^ tea, and other things, but neither siks'tt nor meat is 

eaten on this occasion. 

Among the Ait Nder the supper on New Year’s eve 

likewise consists of porridge, which is made with milk, if 

they have any, and to which is afterwards added salt butter 

or oil. The men and boys eat it together in the mosque of 

the village or, if there is no mosque, in a large tent, every 

one partaking not only of his own but also of everybody 

else’s porridge. The women of the households have their 

supper either alone or in the company of female neighbours, 

and they, also, exchange porridge with one another. Of the 

porridge a few balls are made, and a lump of salt is put into 

each of them. They are then, on a palmetto tray, placed 

on the roof of the tent to tell the fortune of the year, each 

ball representing a month of the winter or spring ; and the 

^ Among the Beni Snus in Algeria, “ apres le repas, on en place 
quelques grains sur les pierres du foyer, ainsi que sur ies poutres qui 
soutiennent le toit ” (Destaing, loc, cit. p. 6o). 

^ For the eating of eggs at New Year’s tide see also Laoust, Mats et 
chases berb^es^ p. 199 (Ntifa); Idem, in Hesperis, i. 56. 
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following morning the wet or dry condition of the balls is 

supposed to indicate if in the corresponding months there 

will be rain or drought. This, however, is not done if it is 

a rainy night.^ On New Year’s morning bread is made 

and eaten together with figs, pomegranates, and honey, in 

the same manner as the porridge was the night before, the 

people again partaking of each other’s food. 

The Ait Warain eat on New Year’s eve (2J/ ne bydnn'Cc) 

porridge {iuzan) made of pounded wheat boiled in water and 

mixed with salt butter and salt, but before the meal they 

put a little of it on the three inydn as an offering to the jnun 

haunting the fire-place (timsst)^ which are believed to con¬ 

sume it in the course of the night. The next morning at 

daybreak a woman puts some yeast in a dish {taqnusi)^ and 

if it ferments much the year is supposed to be of good promise, 

whereas in the opposite case it will be a bad one. Small loaves 

of bread called b^hydr are made ; some of them are distri¬ 

buted among the widows and poor, whilst others are ex¬ 

changed between the households. On the evening of New 

Year’s day ksksu (seks^) is prepared with seven different 

kinds of vegetables (seb'a lh6dar£). 

On New Year’s eve the Ait Yusi eat nothing but serhm, 

made of wheat which has been boiled in water, after the bran 

has been removed from it by soaking and pounding, and then 

has been boiled again together with milk and salt butter. 

They put into it seven little things : a date stone, an olive 

stone, a bean, a grain of durra, a chick-pea, a raisin stone, 

and a piece of tihrilt, that is, one of the small hard lumps 

which form in boiling buttermilk; and it is believed that 

the person who first finds one of these things when eating 

will be the luckiest in the household. They smear a little 

sersem on the three hearth-stones, and also put some on a 

plate, make a little hole in its centre, and place it on the roof 

^ Among the nomads of Mascara, in Algeria, “ on place . . . sur les 
tentes quatre assiettes renfermant du sel et dont chacune repr^sente Tun 
des mois suivants : janvier, fevrier, mars, avril. Le lendemain, de bonne 
heure, on les examine. Si, dans Tassiette de janvier, le sel est humide, 
ce mois sera pluvieux. Si le sel est rest6 sec dans telle autre, le mois 
qu’elle repr^ente verra la secheresse ” (Destaing, loc, cif, p. 67 n. 2). 
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of the house or tent to remain there uncovered over night. If 

in the morning there is water in the hole they will have plenty 

of rain that year, if there is milk they will have much milk, 

if a goat’s hair is found there they will have many goats, 

if some wool they will have many sheep, if a hair of cattle 

they will have many cattle—it is angels who put these things 

in the Urseyn, This dish is eaten at no other time of the 

year but New Year’s eve or, if they have enough of it, on 

the two following evenings as well. 

Among the Arabs of the Hiaina the supper on New 

Year’s eve consists of tsisa made of wheaten meal boiled in 

water to which, while still boiling, are added salt, milk, 

and salt butter. Some of it, together with a little salt, is 

put on four plates representing January, February, March, 

and April respectively; these plates are left outside in the 

starlight, and it is believed that if in the morning there is 

water in the tsisa^ the corresponding month will be rainy, 

whereas otherwise it will be dry.^ Before sunrise the same 

morning yeast is made to be preserved till harvest time, when 

it is put underneath the stacks of unthreshed corn at the 

threshing-floor to make them increase ; for there is baraka 

in New Year’s day. 

The Jbala of the Tsui likewise eat tHsa^ on New Year’s 

eve ; but before the meal they smear some of it on the three 

hearth-stones for the spirits of the fire-place, who, I am told, 

by the next morning have consumed the offerings. When they 

finish their supper they leave some tHsa on one side of the 

dish and make three small heaps of wheat, barley, and beans 

on the other side. If on the next morning water is found to 

have run from the tnsa to the heaps, the year is supposed to 

become rainy and good ; if only a little water has come out 

of it there will be a little rain, and if there is no water at all 

there will be drought and the year will be bad. On the last 

^ Cf, Doutte, Merrakech, p. 373 (Rahamna, Shiadma); Levi- 
Provengal, ‘ Pratiques agricoles et fetes saisonnieres des tribus djebalah 
de la vallee moyerme de I’Ouarghah ^ in Les archives berberes^ iii. (Paris, 
1918), p. 102 sq. 

^ They only add salt butter to the porridge after it has been removed 
from the fire. 



XV CERTAIN DATES OF THE SOLAR YEAR 165 

day of the old year buns with raisins on the top, called 

grisdf, are made for the children, who playfully show them to 

each other before they eat them. 

The people of Fez, on New Year’s day or the day after, 

pound some wheat which has been previously kept in water 

for a while, boil it with a little salt, and add to it salt butter 

and milk before it is taken off the fire. The dish is called 

herrbell and is only made on this occasion, but then it is 

obligatory to eat it. They also make small round cakes, 

called rgaif^ which they bake in an earthenware pan {mdqld) 

and eat with salt butter and honey spread over them. A third 

kind of food on this occasion is the so-called bagrer^ which 

is prepared as follows : water is poured over a dough made 

of wheaten flour with yeast and salt, this paste is left to rise 

for a couple of hours, and is then made into crumpets, which 

are eaten with salt butter and pounded sugar or honey put 

on them. I was told that the object of these three dishes is 

to make wheat, milk, and butter plentiful during the year ; 

but the rgaif and bagrer are not, like the herrbell, looked 

upon as compulsory. On the fifth day of the new year the 

people of Fez make the so-called seks'CL seb'd hddri, '' the 

seks'A of seven vegetables ”, the eating of which is said to 

make all the various ingredients of the dish abundant during 

the year. The seven vegetables ” which are put into the 

seksik. include, besides carrots, turnips, beans, and so forth, 

also raisins and mixed spices (rds l-hdnuf). In various Arab 

and Berber tribes, as well as towns, in different parts of the 

country it is the custom to eat a dish containing seven kinds 

of vegetable food at New Year’s tide ; ^ though in certain 

places there are persons who consider it unlucky for them¬ 

selves to comply with this custom, and eat other food, as 

bread and meat, instead. The Amanuz in Sus boil together 

all sorts of corn and pulse on New Year’s eve and partake of 

this dish, called urkimn, on the following morning about 

ten o’clock ; this is supposed to make the year good. 

The Jbala of Andjra, on New Year’s eve, eat sponge 

^ See also Doutte, Merrdkech, p. 375 ; Villas at iribus du Maroc: 
Casablanca at las Chmuia, ii, (Paris, 1915), p. 302; Laoust, Jdtuda sur 
la dicdacta barber a das Ntifa, p. 314 sq. 
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fritters called sfen^j, and on the afternoon of the same day 

they put in cold water various kinds of corn and pulse— 

wheat, beans, peas, chick-peas, and lentils—and some laurel 

leaves for the sake of their flavour. Before they go to bed they 

place all this on a slow fire, maintaining that if on the follow¬ 

ing morning the grain and pulse are much swollen the year 

will be good; ^ and if necessary, the cooking is then 

finished. This dish, which is called Hyoka, is eaten as 

breakfast and also later on in the day, and small portions 

of it are given away to other households. Those who 

partake of it call down blessings on themselves and their 

crops saying, Allah fa^ala yerzdqna fe z-zrd wd z-zerre^afe. 

r-rezq wd l-dmdr, “ May God—be he exalted—bestow on us 

wheat and seed, prosperity and a long life ’L On the evening 

of New Year’s day fowls are killed and eaten with thin cakes 

called rgaif or msimnqf. The Bni *Aros eat Hyoha on New 

Year’s eve and sfen^j on the next day. The Ait Waryiger 

eat eggs and wheaten bread on the former occasion and 

siksid with fowl on the following eyening. Among the 

Rifians of Temsiman the supper on New Year’s eve consists 

of fowl and ttrld^ very thin cakes made with salt butter or oil. 

In Dukkala a chicken is killed on New Year’s eve for 

every person in the household—man, woman, and child ; 

these chickens are boiled with onions, black pepper, salt, 

and salt butter, and make, together with pieces of rgaif ^ a 

dish called rfesa^ which is eaten on that night and, if there 

is a sufficient quantity of it, on the two following evenings 

as well. The people believe that if they eat good food at this 

season the year will be good and they will prosper. Similar 

customs prevail both among the Arabs of the Shawia and 

the Igliwa, and they, too, hold it necessary that a fowl 

should be killed for every member of the family.^ Among 

the Igliwa it is the custom that before anybody eats of the 

rfisa^ or arbbaz as they call it, each child of the household 

takes a handful of it, which is then put in a place where no 

cat can get at it and the stars will shine on it; and if on the 

^ Cf. Destaing, loc. cit. p. 62 n. 4 (Beni Snus). 

^ See also Villes et iribm du Maroc : Casablanca et les Chdouia, 
i. 218, ii. 302 ; Laoust, &titde sur le dialecte berbbre des Ntifa, P-314 sq. 
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next morning the hair of a camel or horse or cow or any other 

animal is found in this food, it is believed that the family 

will have many animals of that species during the year. 

On New Year’s eve {ild inneir) the Shloh of Aglu only 

eat tagulla^ a kind of hard porridge, mixed with oil and 

buttermilk. Every member of the family puts the first lump 

he takes of it in a large wooden ladle, which is then placed 

in an opening in the wall. If in the morning oil is found on 

the surface of the balls the year is expected to prove good, 

whereas the absence of oil is regarded as a bad omen; and 

a crack in a ball is supposed to indicate that the person who 

put it there will become ill during the year. 

Sometimes, as we have seen, the special New Year’s dish 

must be eaten alone, sometimes other food may be eaten 

with it. But there is a frequent prohibition of making 

seksiZ, the staple food of the people, on New Year’s eve (At 

Ubahti, Ait Nder, Ait Warain, Aglu) ^ or on the following 

day (Jraifi in the (j-arb) or two days (Ulad Bu'aziz, Tsui) as 

well, or on New Year’s day and the day (Fez) or two days 

(IgHwa) after. In Andjra persons who have ploughing-oxen 

abstain from this food for three days, as it is believed that 

otherwise some evil would befall the animals. This tem¬ 

porary change in the diet may have been suggested by the 

change of the year. But at the same time the New Year’s 

meal is considered to exercise a beneficial influence on the 

supply of food, particularly vegetable food. It is sometimes 

expressly accompanied with a blessing ; but apart from this, 

the eating of a certain kind of food is, in accordance with the 

principle of homoeopathic magic, believed to cause the eating 

of the same kind of food in the future.^ This seems to 

explain the custom of partaking of so many different species 

of corn and vegetables. It is said that whatever a person 

does on New Year’s eve that he will do throughout the coming 

1 According to M. Douttd {Merrdkech, p. 375)» '' on a coutume de 
dire en Algerie que, ce jour-la, ‘ ma iqeffelou chi c’est-a-dire, * on 

n’ajuste pas le/‘ keskas ” sur la marmite ’ 
^ Cf. infra, pp. 193, 216 sq. The Beni Snus, on New Year’s day, eat 

bread made of wheat only, not of barley, in order that they shall have 
wheaten bread to eat throughout the year (Destaing, loc, cit, p. 62). 
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year (Ait Nder) ; that he who then puts on clean clothes will 

be cleanly dressed all that time (At Ubahti); and that he 

who fills his stomach well will not suffer want, whereas he 

who goes hungry to bed will remain hungry the whole year 

{jbid., Ait Warain, Aglu, etc.).^ Parents therefore press 

their children to eat much of the New Year’s food, telling 

them that otherwise Haguza will come and fill their stomachs 

with straw (Tangier, Rabat, Fez) ; and the animals, too, are 

well fed. A small portion of the food is sometimes left for 

Haguza in a covered plate, and if any hair is found there the 

next morning it is said that she has been there and partaken 

of the food ; or the children hang up little bags with food as 

a bribe to her that she shall not come and eat them. That 

magical qualities are attributed to the New Year’s food is 

also apparent from the custom of utilising it for the purpose 

of divination ; and here again it is associated with the future 

supply of vegetable food, the prognostications made from it 

having reference chiefly to the question whether the year 

will be good or bad. 

The New Year’s ceremonies, however, have a bearing 

not only on the supply of food, but also on the chief instru¬ 

ment for its preparation, the fire-place. We have noticed 

that small offerings of food are made to the spirits haunting 

it, who are only personified representatives of the mystic 

forces attributed to the fire and ashes ; and in various tribes 

it is the custom on New Year’s eve to throw away one (Tsui, 

Ait Nder), two (At Ubahti), or all three (Ait Sadden) hearth¬ 

stones and replace them by the same number of new stones, 

which have never before been used for that purpose.^ The 

At Ubahti maintain that if there are ants underneath the 

stones the owner of the tent is going to buy sheep during the 

coming year, whilst wood-lice (b'CtgyuT) indicate that he will 

buy cattle or a horse or mule or some other large domestic 

^ See also Laoust, &tude sur le dialecte herb ere des Ntifa, p. 314; 
Destaing, loc. at. p. 64 n. 3 (some parts of Algeria). 

^ For similar customs elsewhere in Morocco see Levi-Provencal, 
loc. cit. p. 102 (some Jb^a of the valley of the Warga), and Laoust, 
Mots ei choses berberes, p. 199 (Ntifa); and in Algeria, see Destaing, 
loc, cit. p. 58 sq., Feraud, loc. cit. p. 157 n., and Masqueray, loc. cit. 
p. 115. 
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animal. In the same tribe the men and boys on New Yearns 

eve paint their eyes with soot from the old hearth-stones in 

order to be able to find partridge eggs.^ 

On the last day of the old year the At Ubahti, moreover, 

take into their tents something green, even if it be only a 

bunch of fresh grass, to bring prosperity to the household ; ^ 

but I have also heard that anything special, either green or 

dry, which is taken into the tent on New Year’s day will have 

the effect of making the year prosperous for its inmates, as it 

represents all sorts of good things which will be brought 

there during the year. At Jraifi, in the Garb, the women 

on the same day gather various herbs, fumigate them with 

incense, and hang them at the mouth of the churn to make 

the butter plentiful. In the Hiaina sendgura (Teucriuin) 

is, before sunrise, brought home to serve as a medicine for 

men and dogs; it is taken internally, in the form of powder, 

by persons who suffer from dysury; made into a paste it is 

applied to the head in the case of a headache; and mixed 

with buttermilk or fresh milk it is given to dogs which have 

caught cold. It is also the custom there to preserve the yeast 

made on that morning till the time when the corn has been 

threshed, and it is then put at the bottom of the heap on the 

threshing-floor. Among the Ait Warylger women who have 

cows and are in the habit of making butter go on New Year’s 

day to a scribe and procure from him a charm which he 

writes with a needle on a bullet; this charm is hung on the 

wooden hook {ash'Am) from which the earthenware churn 

(aqdsrdr) is suspended, and is left there till the following 

New Year as a protection against witchcraft. The Ait Ydsi 

use for a similar purpose ashes from the fire burned on New 

Year’s eve.^ 

It is not always by such harmless means, however, that 

^ The following statement made by a man from the Beni Snus in 
Algeria is contained in the description given by M. Destaing {loc, cit. p. 
68):—“ Si Tun de nous veut arriver a decouvrir, dans les broussailles, les 
ceufs de perdrix, il se teint, le premier jour d’Ennayer, le bord des pau- 
pieres avec du collyre ; puis, la nuit, se plagant un tamis sur le visage, il 
compte les etoiles au del. Cela, afin de renforcer sa vue 

^ Cf, Destaing, loc, cit. p. 57 (Beni Snus). 
® Supra, i. 248. 
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people at this time try to obtain future benefits for themselves. 

Witchcraft is rife on New Year’s eve (Ait Yusi, Tems^man).^ 

In Andjra there are women who on this night go secretly and 

in a state of absolute nakedness and take water from a 

neighbour’s spring and then use this water for the preparation 

of the Uyoha mentioned above. This is called to rob the 

neighbour of his milk and salt butter If the people 

suspect that somebody will thus come and use their spring, 

they avoid themselves taking water from it on that day, as 

in such a case the woman cannot rob them of their milk and 

butter. A woman may, moreover, on the same night visit 

her neighbour’s cattle, mount a cow, and cut off the tip of 

its tail to fumigate her churn with it; this is supposed to 

increase the butter, but to the detriment of the neighbour. 

On New Year’s day certain kinds of divination are also 

practised, besides those already mentioned. Among the Ait 

Nder, in the early morning while the others are still sleeping, 

one of the men goes to the entrance of the tent and shouts 

out dherrrrr to the sheep and drrrrr to the goats ; if the 

sheep answer first the year will become good, whereas 

the opposite is the case if the first answer is given by the 

goats.2 I have seen a manuscript, written at Fez and 

consulted by the scribes, in which it is said that if New Year’s 

day falls on a Sunday there will be ‘‘ safety ” in Morocco, 

except among the mountaineers, who will fight and suffer 

from famine, whilst in the Sham (Syria) there will be much 

rain. 

As appears from certain facts stated above, the magic 

forces which are supposed to be at work at New Year’s tide 

are not exclusively of a beneficial kind. There are harmful 

influences as well, and against these the people endeavour 

^ In some parts of Algeria PEnnayer est le jour choisi par les 
sorcieres pour Jeter les sorts ” (Destaing, loc, cit. p. 69 n.). 

? Among the Beni Snus, apres le diner, le maitre de la maison va 
vers ses brebis et les appelle ; si elles b^ent, la nouvelle annee sera bonne ; 
si le troupeau se tail, I’homme se rend aupres de ses vaches et leur parle ; 
un beuglement comme reponse est le presage d’une annee passablement 
prospere. Si les vaches restent silencieuses, le maitre se dirige vers ses 
chevres. L’annee sera mediocre si elles se taisent ’’ (Destaing, loc. cit. 
p. 67). 
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to protect themselves partly by abstaining from certain acts 

which are looked upon as more or less dangerous, and 

partly, it seems, by ceremonies of a purificatory character. 

We have already noticed the common prohibition of making 

seks'CL and the belief that certain evil consequences will result 

from a transgression of this rule.^ In Northern Morocco I 

heard that married couples should refrain from sexual inter¬ 

course on New Year’s night, lest the children who might 

result from it should be diseased.^ A very different opinion, 

on the other hand, was expressed by a Berber from the 

At Ubahti, who highly approved of such intercourse but, 

according to him, it is the custom in his tribe not to start on 

a journey either on the last day of the old year or on the first 

day of the new.^ At Jraifi, in the Garb, I was told that 

haguza, or the last day of the old year, is an unlucky day, 

when no ploughing is done but the people hunt and play at 

ball; and these sports may have the object of ridding them 

of evil influences. Among the Ait TamHdu, a Berber tribe 

on the southern slopes of the Great Atlas range, it is the 

custom on New Year’s eve (ud n usUggas) that the children 

of a village light a big fire on a hill, leap over it, and shout 

to the children of the neighbouring Village, who have done 

the same on another hill close by, that they have now thrown 

on them all their fleas and lice ; they get an answer in the 

same style, and the two parties then have a fight with stones. 

These fires and the subsequent fight also seem to be means 

of purification, like the fires and ceremonial fights which in 

other places are found at Midsummer and 'dMra.^ 

Among the Ait Nder, on New Year’s eve, women and 

^ The Beni Snus for several days live on cold food only (Destaing, 
loc. cit. p. 57). 

^ At Tlemcen “ certains maris evitent d’avoir, pendant la premiere 
nuit d’Enniyer, des rapports avec leurs femmes. enfant qui en ponrrait 

naxtre apporterait le malheur dans la famille (Destaing, loc, cit, p. 68 
n. 4). 

^ In some parts of Algeria “on ne s’absente pas pour TEnnayer ’’ 
(Destaing, loc. cit. p. 62 n. 3). M. Destaing mentions {j.bid. p. 68 n. 4) 
some other taboos connected with New Year in Algeria. 

^ M. Laoust (in Hespiris, i. 387 sgg.) mentions some other instances 
of New Year’s fires among the Berbers of Morocco. 
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children have their hands and feet painted with henna, 

many men smear the same matter on the palms of their 

hands,^ and persons of both sexes put a little of it on their 

navels to prevent eructations ; it is, moreover, applied to 

domestic animals that are white or have white spots on their 

bodies. On the following day the women paint their eyes 

black with antimony and their lips and teeth brownish with 

walnut root or bark. Considering how generally a purifying 

effect is ascribed to the application of these colouring matters, 

we have reason to suppose that the use made of them at 

New Year also has a purificatory origin. But among the Ait 

Temsiman the women have, on the contrary, to abstain from 

the use of antimony on New Year’s day, lest the year should 

be '' black ” ; and the whitewashing of houses is avoided 

for seven days, since otherwise there wmuld be too much 

sunshine and too little rain during the year. 

Among the Ait Warain, in the evening of bydnni^^ or 

New Year’s day, two men dress themselves up as an animal 

which resembles a camel and is called bmertil^ that is, ** one 

who is dressed in a mat ”, on account of the mat {ajertir) 

which they throw over their backs. Thus made up they 

walk about from house to house in their own and neighbour¬ 

ing villages on that night and the following night, accom¬ 

panied by two persons disguised as Jews, one of whom is 

leading b'Sjertil^ as also by a crowd of lads and unmarried 

young men carrying in their hands oleander sticks with black 

and white designs made by the peeling off of the bark from 

some parts of the stick and the scorching of the wood before 

the removal of the rest of the bark. They sing, Bydnn'A, 

bydnn'Ct ” ; and the people give them food and money. 

Anybody refusing to do so would be severely punished by 

the chief of the troop who would break a stick and 

throw it at the door of his house with the phrase, Aderz 

rdbbi ahhaminnes^ “ May God break your house ”. M. 

Levi-Proven9al states that les jours du hagouz sont chez 

certaines tribus djebalah I’occasion de pratiques carna- 

^ At Nedromah, in Algeria, “ certains se teignent les mains avec du 
henna ” (Destaing, loc. cii. p. 69 n.). See also Doutte, Magie et religion 
dans rAfrique du Nord, p. 547. 
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valesques : chez les Fichtalah on noircit de noir de fumee le 

visage d’un homme, on lui attache les mains et on le revet 

d’une vieille natte. On I’appelle hdgouz ; il va dans les 

villages, accompagne d’une suite de pseudo-serviteurs. A 

son approche, les femmes se sauvent, puis reviennent, et 

remettent aux gens du personnage deguise des beignets, des 

fruits secs et des pois chiches Leo Africanus speaks of a 

masquerade at Fez :—‘‘ Vpon New-yeeres day the children 

goe with maskes and vizards on their faces to the houses of 

gentlemen and merchants, and haue fruits giuen them for 

singing certaine carols or songs ? This custom, so far as I 

know, no longer exists at Fez. In the preceding chapter I 

tried to show that the New Year’s masquerade still found 

in certain parts of Morocco and Algeria ^ may be regarded 

as a survival of the old Roman feast of the Kalends of 

January. 

We have previously noticed the purificatory elements in 

Moorish carnivals, and such elements are also found in the 

New Year’s masquerade. Among the Ait Warain there is 

the representation of a camel, which is a beast of burden, and 

there are persons disguised as Jews ; and as for the oleander 

sticks carried by the young men, it is worth noticing that 

sticks play a prominent part in cathartic rites,'* and that in 

Morocco the oleander is used for the purpose of expelling 

evil influences.^ Presents of food or money form another 

feature of the New Year’s masquerade ; and almsgiving is 

frequently practised as a means of purification. It is also 

found in other cases at this time of the year. Among the Ait 

Tameldu it is the custom for the children of a village on 

New Year’s eve to walk about from house to house, receiving 

bread or a handful of maize from the mistress of every house 

and making fdtha both there and in the mosque, where they 

^ Levi-Provencal, loc. cit. p. 103. 
^ Leo Africanus, The History and Description of Africa, ii. (London, 

1896), p. 453- 
^ Destaing, loc. cit. p. 64 sqq.; Doutte, Magie et religion dans 

VAfrique du Nord, p. 548 sqq. 
^ See, e.g., Thomas, ' The Scape-Goat in European Folk-Lore in 

Folk-Lore, xvii. (London, 1906), p. 262. 
® Supra, i. 109 sq. 
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afterwards have a meal together with the schoolmaster. The 

Ait Waryager, again, take on New Year’s morning iuzan, 

or porridge, to the graves of their deceased relatives and 

distribute it in charity to children and poor people. 

The HsuMy or HAiYA/r—TuY. NAtah 

From 25th February to 4th March (Old Style) there is 

a period, lasting for eight days and seven nights, which is 

called Id-hsum (Fez) or hdiyan. The Amanuz in Sus call it 

ihdiyany,th.e Ait Temsiman in the Rif ahaiyany and the Ait 

Warain tamgarty the old woman ”, presumably because 

the winter is then coming to an end.^ I was told that 

Tamgart was an old woman living at the foot of Buiblan, 

the highest mountain in the district of the Ait Warain. 

Once when it was raining during the first three days of the 

said period the calves in her yard took refuge in her tent, but 

she drove them away telling them not to be afraid of a little 

rain. Then Haiyan said to Mars (March), Yd Mdrss'd 

sallef li nhdrsdy ndqtel bih ^dguzfsdy “ O bad March, lend me 

an evil day, I shall kill the bad old woman with it ”. March, 

who then had thirty-two days, lent one of them to Brayer 

(February), so that only thirty-one remained. Now there 

came much rain and cold and snow. Tamgart and her tent 

and all her animals were transformed into stones, and are 

still to be seen at the foot of Buiblan, where there is a large 

stone which from a distance looks like a woman at a churn, 

another having the shape of a tent, a third looking like a 

shepherd leaning on his staff, and a collection of smaller 

stones resembling sheep. In the Hiaina, where the second 

day of hdiyqn is called nhdr Id-guZy the day of the old 

woman ”, the following story is told. There was an old 

woman who went out on the pasture with the sheep and goats. 

As the ground was very dry and the crops were suffering 

from drought, she asked I^aiyan to send rain. I;Jaiyan in 

his turn asked March to lend him one day; this he did, and 

^ Cf. Destaing, ‘Fetes et coutumes saisonnieres chez les Beni Snous ^ 
in Remte Africaine^ 1. (Alger, 1906), p. 247 n. In this article M. Destaing 
deals with el-bousotlm, enritetbi m-ntsdny and the 'ansdra in Algeria. 
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rain fell so heavily that the old woman was killed, whereas the 

animals escaped to the village.^ 

Hdiyan is represented as a bitterly cold time of the year, 

known for its rain, wind, and snow, which are considered 

very dangerous to people, animals, and crops. It is called 

biitluj^ “ the master of snow ”, in the saying, Hdiyan 

butluj^ lulu bdida u aheru ^asluj (Hiaina), which means that 

on its first day the partridges begin to lay eggs ^ and on its 

last day the young sprouts of various wild herbs are big 

enough to be used for food. Nobody likes to travel during 

this period ; hence all necessaries have to be provided in 

advance (Garb, Hiaina, At Ubahti, Temslman, Amanuz). 

A Berber from the At Ubahti told me that when he and some 

relatives once during hdiyan went to fetch dates from a 

neighbouring Arab tribe, two of their donkeys died on the 

road in consequence of the rain ; but he said that people, 

also, may die if they expose themselves to the rain by travel¬ 

ling in hdiyan. In the same tribe it is the custom to keep 

the sheep inside the tents during a rainy hdiyan^ but even 

then they are supposed to be in danger owing to the cold.^ 

There is a saying, La fdhseb jedydnak men j-jedydn hdtfa 

idu2 lidli hdiyan (IJiaina), or, La ffrez jedydnak men 

j~jedydn hdtfa ihorj hdiyan (Fez), Don’t separate your 

^ These stories are variants of a legend which is also told in the East. 
In Palestine “ the three first days of Adar (that is, March) are called 
‘ El Mustakridat a name which means ‘ Lent out ones and is 
generally explained by the following legend:—‘ An aged Bedawi shep¬ 
herdess, keeping her flocks in one of the wadies trending downwards to 
the Dead Sea, was heard by Shebat (that is, February), who is thought 
of as a personality, mocking him because he had failed to send rain. 
Furious at being thus derided Shebat said to Adar, “ O my brother Adar, 

I have only three days left me, and they are not sufficient to enable me 
to be revenged on the old woman who has derided me. Lend me, there¬ 
fore, three days of thine Adar willingly granted his brother’s request. 
Six days of heavy rain were the result, and the seyls, or winter-torrents 
from the hills, swept the old woman and her flock into the sea ’ ” (Hanauer, 
Folk-Lore of the Holy Land [London, 1907], p. 307 sqi). See also 
Jaussen, Coutumes des Arabes au pays de Moah (Paris, 1908), p. 329 sq. 
In Moab the rain at the end of February and beginning of March is 
called qerdn el-ajaHz, 

2 Cf, Destaing, loc, cit. p. 246 (Algeria). 
® Cf, ibid, p. 246 (Algeria). 
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kids from the flock till the nights of hdiyan have passed ”, 

or, ‘‘ till hdiymi has passed ” ; they, as also the lambs, are 

then only too liable to be killed by the rough weather. 

Especially the second day, nhdr Id-guz or, as it is called in 

Andjra, nhdr Umd^za u r-rdH, “ the day of the she-goat and 

shepherd ”, is considered to be full of danger ; the shepherd 

must then be thickly clad and eat well, and, at least if he is a 

young boy, somebody must accompany him to look after him 

and the flock (Hiaina, Andjra). But rain in hdiyan is 

considered equally injurious to the grass, crops, vegetables, 

and fruit trees, its water being salt (Idiaina). The Ait 

Tems&man say that it is salt on the first day, and that in the 

middle of ahaiyan it is injurious to the trees, but that rain 

falling at the end of it makes good anything it has spoiled 

before. They also say that there is one hour in ahaiyan 

which is very dangerous, and as nobody knows what hour 

it is they refrain from working in their gardens throughout 

this period. Among the Amanuz all agricultural work 

is suspended then. Among the Ait Warain and the Ait 

Sadden nobody must go into the fields for the first three 

days of hdiyan ; should anybody go, the crops would get 

dry or be beaten down by a thunderstorm, and even the 

owner of the field might be personally affected. Nothing 

can be worse than a thunderstorm in hdiyan : it hurts the 

little children, animals, and bees^ and makes milk and honey 

scarce. The Arabs of the ]H[iaina therefore say, Alldh 

injjina mm rdd hdiyan^ “ May God save us from the thunder 

of hdiyan On the other hand, Ila hdbb s-sergi fi hdiyan 

fhdmmam d-dra fi n-ntsdn u ihorj I-dm zin bid noqsan^ “ If 

an east wind blows in hdiyan the durra will have a bath in 

the ntsdn, and the year will turn out good without scarcity 

For there is no rain while an east wind is blowing. 

After all that has now been said it can astonish no one 

to hear that the world will perish in hdiyan?- This dreadful 

period is referred to in the Koran (Ixix. 6 sqi)^ where mention 

is made of a violent blast of wind lasting for seven nights 

and eight days consecutively. 

The wind is also said to be bad during the period from 

^ This belief is also found in Algeria (Destaing, loc, cit. p. 246 sqi). 



XV CERTAIN DATES OF THE SOLAR YEAR 177 

23rd March to 4th April (Temstman), the menzla called 

n-ndtdh^ or in Berber ntah (At Ubahti), ndah (TemsSman), 

or nnath (Amanuz), which means the Ram (Aries). The 

Amanuz say that the east wind in nnath is very injurious 

to the corn, and they put off the sowing of onions and 

pumpkins until it has passed. D^uring the first four days 

of this menzla the At Ubahti abstain from all kinds of work 

in the fields, vegetable gardens, and orchards.^ They 

believe that if anybody should transgress this rule, nay only 

enter one of those places, either he himself or some of his 

family or animals would die. Nor do they visit the place 

where they have their bees. 

The Nisan 

The time from 27th April to 3rd May (Old Style) is 

called n-ntsdn {I4isdn, Idtsdn). It is a propitious period, 

in which everybody is happy — N-nisan ifrdh hull isan 

(Bni ‘Aros). Whilst rain in hdiyan is considered injurious, 

rain in the nisan is considered very beneficial.^ This refers 

sometimes to all the seven days of that period (ibid,, Garb, 

Hiaina, Ait Nder, Ait Sadden), sometimes to the first three 

days (At Ubahti, Temsiman), and sometimes to the first day 

only (Tetuan, Andjra, Tsui, Ait Warain), which is in Andjra 

called nhdr Idisdn, When the people see the rain they go 

out of their huts or tents to let it fall on their bare heads.® 

The Ait Nder shear their sheep shortly before the nisdn, as 

they consider its rain good for the growth of the wool, and 

they also regard it as beneficial to other animals and the 

bees. At Jraifi, in the Garb, I was told that even snakes 

and other reptiles come out from their haunts to get the 

benefit of its bar aka ; in the Hiaina it is said that the rain 

enters their mouths and there becomes poison,^ which will 

^ Am6ng the Beni Snus, “jamais vous ne verrez, k cette saison 
{en-netb)i un cultivateur irriguer son orge ou ses arbres ’’ (Destaing, 
loc, cit, p. 250 sqi), 

^ For the same belief in Algeria see Destaing, loc. cit. p, 252 sqq. 
® The same custom is found in Algeria (Destaing, loc. cit. p. 253). 
^ According to the Beni Snus, “ c’est cette eau qui fait le venin dans 

la bouche des serpents ’’ (Destaing, loc. cit. p. 257). 

VOL. II N 
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kill an}" one they bite, and at Fez I heard that “ the rain of 

the lisdn ” de l-lisdn) opens the eyes not only of blind 

people but of poisonous reptiles as well. At the same time 

I have also found quite the contrary belief, that it serves as 

a protection against snakes and scorpions by making them 

blind if it touches their eyes (Tetuan, Andjra, Bni ‘Aros, 

Tsui, Ait Sadden) or even killing them (Tetuan, Ait 

WarySger, Ait Warain), whereas if there is no rain in the 

msdn their eyes are said to become like ftsd7t (hoes) and their 

mouths like Msdn (cups). The rain of the nisdn is also 

considered very good for the crops (Hiaina, Ait Nder, At 

Ubahti) ; ^ but in Andjra I was told that this is the case only 

if there is a little of it, whereas a large quantity destroys them, 

its water being somewhat salt. The drops which fall into the 

sea are believed to be transformed into pearls (Fez, Hiaina).^ 

Owing to its bar aka rain-water of the msdn is commonly 

gathered and used for a variety of purposes. The Ait 

Warain keep a little of it in their houses, because its odour 

is supposed to prevent snakes and scorpions from biting. In 

the Garb it is put in a bottle and used by persons who suffer 

from a headache. Among the Bni ‘Arcs people wash 

themselves with it and drink it, either to recover or to pre¬ 

serve their health ; but the vessel in which it is kept must 

not come into contact with the ground. In the Hiaina some 

of it is poured into the milk before churning in order to make 

the butter plentiful; the schoolmaster mixes a few drops 

of it with the ink to make it easier for the schoolboys to learn 

how to write, and scribes do the same with ink used by them 

in writing charms.^ But in order to preserve its magic 

efficacy this water must not touch the ground, nor must it 

be exposed to the sun, nor be breathed upon by anybody. In 

Andjra rain-water which has fallen on 27th April {l~md 

de Idisan) is used as a fertility charm by women who are 

desirous of offspring; ^ it is drunk by persons who have 

^ Cf, Destaing, loc. cit. p. 253 sq. (Beni Snus). 

^ Cf, ibid, p. 258 (Beni Snus). 
® In Algeria, “ on ecrit souvent les amulettes avec du safran delaye 

dans Teau de Nisan ” (Destaing, loc. cit. p, 256 n.). 

^ Supra, i. 585. 
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eaten bewitched food ; it is poured over a plate in which a 

certain chapter of the Koran has been written with ink, 

and is then given to schoolboys to drink so as to strengthen 

their memory ; mixed with an egg, some henna, and seeds 

of cress {horf)^ it is given as medicine to cows suffering from 

stomach trouble ; mixed with tar it is, in the hottest part of 

the summer, sprinkled on the door-posts to prevent snakes 

from entering the house ; it is also sprinkled over the heaps 

of corn after threshing, to protect them against the evil eye; 

and on Midsummer day it is used in various ways. On that 

day at sunset a ring was painted with cow-dung and red 

earth mixed with l-md de Idisdn round the trunk of every 

fig tree in the orchard where I was staying, and the people 

told me that this would prevent the figs from falling and make 

them good by giving baraka to the trees and averting from 

them the evil eye; but if there has been no rain on the day 

of Idisdn, water taken from seven springs which are never 

used for drinking purposes may serve as a substitute. Those 

who have a sufficient quantity of l-md de Idisdn wash them¬ 

selves with it on Midsummer day, and there are persons who 

soak in it some grain, afterwards to be given to the fowl 

which is going to be killed and eaten on that day. But 

in Andjra also this water is supposed to lose its benign 

virtue if it touches the ground. Among the Ait TemsSman 

rain-water which has fallen during the first three days of 

the nisdn (nnisdn) is preserved till Midsummer day, when 

it is mixed with red earth and rings are painted with the 

mixture round the trunks of the fig trees. 

The belief in the magical qualities of the rain of the 

msdn may be traced to the East. In Palestine it is said that 

‘‘ Nisan (or April) is the life of mankind, i,e. it revives and 

invigorates. During the rain-showers of Nisan, the bivalves 

(oysters) living at the bottom of the sea rise to the surface 

and open their shells. As soon as a rain-drop falls into one 

of these open oysters, the shell closes and the creature sinks 

to the bottom. The rain-drop inside it becomes a pearl 

^ Hanauer, op, cit, p. 308. 
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Mut L-Ard 

The 17th of May, which is regarded as the first day of 

summer, is called milt Uard^ “ the death of the ground 

During that day the people must not sleep (Garbiya, etc.) ; ^ 

should anybody do so he would be tired the next day (Ait 

Warain) or afterwards as well (Bni 'Aros), or “ his heart 

would die ”, that is, he would lose all his courage (Hiaina, 

Andjra). In Andjra it is also believed that a husband’s 

affection for his wife may easily pass away on that day; 

hence she tries to make herself attractive by means of cos¬ 

metics. It is perhaps for fear of evil influences from mut 

Uard that among the Tsui everybody gets up at daybreak 

and has a bath, the women in their houses and the men and 

boys at springs in the gardens. Such a bath is said to 

strengthen their bodies since the water this morning comes 

from the well Zemzem and consequently has baraka in it; 

but the original object of the practice may nevertheless have 

been to neutralise the dangers of the day by a ceremonial 

washing. 

On the other hand, the magic force in the death of the 

earth is also utilised in various ways. The Arabs of the 

Hiaina on the day in question take some barley to the field, 

put it into the keskas, or steamer used for the making of 

td'dm {siksd)^ leave it there for a while over the fire, then 

dry it in the sun, roast it in an earthenware pan, grind and 

sift it, and at last mix it with fresh milk or buttermilk together 

with the root of a plant called buzeffur. This is eaten to 

destroy the has. It makes the people strong as there is 

much baraka in it—but only on the condition that the 

rainbow is seen on that day; otherwise the baraka in it is 

slight, and if it thunders then there is none. Among the 

same people there are many other practices connected with 

mut Uard. Scribes write charms for women to make their 

husbands indifferent as regards their behaviour; a man who 

has killed another hires a woman who is living with the 

^ See also Levi-Proven<;al, loc. cit p. 96 (some Jbala of the valley of 
the Warga). 
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avenger of his victim to give the latter a drink mixed with 

earth taken from underneath his (the murderer’s) threshold 

so as to kill the avenger’s courage ; some earth and hndgura 

(Teucriurn) stirred into milk are given to dogs that are 

savage to make them tame ; to quieten a wild horse some 

earth, taken from the place where it is tethered, is pounded 

into dust and mixed with the barley which is given it to eat; 

persons suffering from pain in their stomach allay it by 

touching the stomach with a burning piece of cotton-stuff; 

the branding of men and animals troubled with certain 

complaints is considered particularly effective on that day, 

and even persons in good health have the top of their head 

scorched with a hot iron to be protected from headache in 

the future ; and children have their ears pierced because 

the wound, too, is supposed to die like the earth. The last- 

mentioned custom also prevails at Fez ; whilst among the 

Ait Warain persons suffering from a headache have the 

crown, temples, and forehead branded with an oleander 

twig, and blood is drawn from near the eyes of sheep which 

are supposed to have too much of it. The same Briber also 

consider mut l~ard to be the best day for shearing the sheep 

owing to its healing influence on wounds, but whether they 

are sheared or not the shepherds stay at home that day and 

are entertained by their masters with tdrffist^ that is, bread¬ 

crumbs kneaded with salt butter. Among the At Ubahti 

the shearing of the sheep takes place on the same day ^ and 

the ears of the lambs are marked ; whereas the Ait Yusi 

only shear such ewes as have recently lambed, the others 

having been fleeced before. 

Mut l-ard, however, not only indicates the death of the 

ground, but is also the commencement of a new season— 

that of harvesting, threshing, and grinding. The women 

of the Ait Sadden on that day fill their handmills with wheat 

and cover them up ; and among the At Ubahti the men 

then buy new clothes for themselves and their women. 

^ For further details see infra, p. 301, 
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Midsummer ^ 

The 24th of June, or Midsummer day (Old Style), is 

called in Arabic l-dnsdra {l-dnsrd) ; and in Berber Va7isa7't 

(Shloh, Ait Warain), Vansart (Ait Nder, Ait Yusi, Ait 

Sadden), or fdmsaf, (Tems&man) 

On that day, or sometimes the evening before, smoulder¬ 

ing fires are made in many different parts of Morocco.^ 

They are common, probably universal, among the Jbala, 

or Arabic - speaking mountaineers of Northern Morocco. 

In Andjra, after sunset, bonfires are kindled in open places 

in the villages. Men, women, and children leap over them, 

believing that by doing so they rid themselves of the has 

which may be clinging to them; the sick will be cured and 

married persons will have offspring. Nobody is hurt by 

the fire since there is baraka in it. Some straw, thyme 

(sdhfar)^ and alum are burned in the zrtba, or enclosed place 

outside the dwelling-house where the cattle, sheep, and 

goats are kept over night, so that the smoke is blown over 

the animals and makes them thrive. Straw is, moreover, 

burned inside the houses and in the orchards, the trees of 

^ This section is based on a paper entitled Midsummer Custofns in 
Morocco, which I read before the Folk-Lore Society in December 1904 
and published in Folk-Lore for March 1905. In a subsequent treatise, 
published in 1913, I added many facts which I had found during my later 
journeys in Morocco, and another new feature was the hypothesis that 
many or most of the purificatory Midsummer ceremonies were originally 
intended to serve as a protection against evil forces considered to be 
active at Midsummer itself. Shortly after the appearance of my article 
M. Doutte published his book Merrdkech, in which he deals with the same 
subject on pp. 377-381, pointing out in a note that those pages were 
already written when my article appeared. In a more recent book, 
Magie et religion dans VAfrique du Nord (1909), he again devotes some 
pages (565-574) to North African Midsummer ceremonies. M. Marqais 
{Textes arabes de Tanger [Paris, 1911], p. 41 sqq^) gives a native descrip¬ 
tion of the ^dnsdra at the Jbel le-kbir outside Tangier, and Dr. 
Kampffmeyer (‘Weitere Texte aus Fes und Tanger’, in Mitteil, des 
Seminars fur Orientalise he Sprachen zu Berlin, xvi. [1913], p. 82 sqq^ 
one of it at Fez. In his article * Fetes et coutumes saisonnieres chez 
les Beni Snousin Revue Africaine, vol. 1. (1906), M. Destaing has 
dealt'with Midsummer in Algeria. 

2 Cf, Destaing, loc, cii. p. 261 sqq. (Algeria). 
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which are thereby protected from the evil eye. In the 
orchard attached to the hut where I was living, a small 
heap of dry grass and herbs was put under each fig tree 
and set on fire at sunset, and I was told that if this were not 
done the fruit would drop off before it was ripe. In places 
where there are bees, dry cow-dung is burned to prevent them 
from being harmed by the evil eye or destroyed by thunder 
or robbed of their honey by vermin. I have found similar 
customs among other tribes of the Jbala visited by me. In 
that of Jbel Hbib the people jump over the fires kindled 
on Midsummer eve, the animals are taken over heaps of 
smouldering straw in the yards, and under the best tree in 
each orchard a fire is made of branches cut off from different 
trees. In the Sahel poplar twigs and pennyroyal {fldiy^)^ as 
well as straw, are on Midsummer day burned between the 
animals, which are otherwise supposed to die during the 
year, and similar fires are made under the fruit trees. On 
the same day the Bni 'Aros make smouldering fires in their 
orchards and in places where there are bees, and the fruit 
trees are sprinkled with the ashes ; and in the evening they 
kindle bonfires over which the people leap. Among the 
Tsui, one of the most southerly tribes of the Jbala, people, 
animals, houses, fruit trees, and threshing-floors are on 
Midsummer day fumigated with the smoke of herbs of various 
kinds, and persons who suffer from a headache scorch the 
temples, crown, and back of their head with a heated 
oleander twig.^ 

Fire and smoke ceremonies are likewise practised by 
the Arabs of the plains and in neighbouring towns. The 
Mnasara make fires outside their tents, near their animals, 
on their fields and threshing-floors, and in their gardens, 
and sometimes small fires are also kindled inside their tents. 
Large quantities of pennyroyal are burned in the fires, and 
over some of them the people leap three times to and fro, 
maintaining that the smoke is beneficial to everything with 
which it comes in contact. The same custom and belief 
prevail Jn the Shawia, where the smoke on that day is 

^ For fire rites among some other Jbala see Levi-Provengal, loc, ciL 
p. 103 sq. 
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supposed to remove evil influences from everything and is said 

to ascend to God.^ At Salli, on the Atlantic coast, persons 

who suffer from diseased eyes rub them with ashes of the 

Midsummer fire, and at Casablanca and Azemmur people 

keep their faces over the smoke, which is considered to be 

good for the eyes. In Dukkala fires are kindled, not for 

men and animals, but on durra fields and threshing-floors, 

and in orchards and vegetable gardens, and I was told that 

nobody would like to cut the crops of the season before the 

^dnsdra is over and thereby lose the benefit of the baraka in 

the smoke of the Midsummer fire,^ So also in ‘Abda 

smouldering fires of straw are made on the durra fields to 

make them blessed. In the Hiaina grass and herbs are 

gathered at daybreak, especially from marshy places, so 

that they shall not flame, but only smoke, when they are 

burned in the yard for the good of the domestic animals. 

Barren women also try to benefit by the smoke through 

letting it pass underneath their clothes ; and the bees are 

fumigated with the smoke of burned cow-dung in order that 

they shall make much honey. 

The inhabitants of Mequinez burn poplar leaves with 

incense inside their houses, as also in their orchards to improve 

the fruit. As regards Fez, Leo Africanus wrote in the 

beginning of the sixteenth century that at Midsummer you 

shall here see all about great store of fires made with straw® 

and in the latter part of the eighteenth century Chenier 

witnessed there bonfires made at'' the feast of Saint John ^ 

But nowadays fire rites are not conspicuous in Fez at Mid¬ 

summer, although a gardener told me that fires are made 

in the gardens. 

On the other hand, among the Berber tribes in the 

neighbourhood of Fez smouldering fires are universal on this 

occasion, which is regarded by them as a great feast. On 

^ Midsummer fires are also mentioned in Villes et iribus du Maroc : 
Casablanca et les Chaouia, i. 219, and ii. 302. 

2 M. Doutte {Merrdkech, p. 377 sq.) also makes mention of Mid¬ 
summer fires in DukkMa, as well as in the Rahamna. 

® Leo Africanus, op. cit. ii. 453. 

^ de Chenier, The Present State of the Empire of Morocco, i. (1788), 
p. 292 sq. 
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the morning of Midsummer day the people fumigate them¬ 

selves, their houses or tents, animals, bees, orchards, vegetable 

gardens, and threshing-floors ^ with the smoke of various 

herbs and leaves of bushes and trees. The Ait Yusi burn 

rue (zurmz), Daphne gnidium {alzaz)^ Verbascum sinuatum 

(abrd'i^d izm, the lion’s tail ”), and leaves of the blackberry 

bush (asttzf) and the wild olive {azemmur). The Ait Nder 

burn harmel, rosemary (azir)^ Artemisia alba (izrz), and 

pomegranate, lemon, and oleander (alilz) leaves. The Ait 

Warain make smoke of seven different substances, namely, 

oleander, bamboo, and olive leaves, rue (iurmi), pennyroyal 

i^fizy'd)^ thyme (azui), and Inula viscosa (tarrheld). The 

Ait Sadden burn rue (aurmz) and roots of Atractylis gummi- 

fera (adddd), believing that the smoke will keep them in 

good health till next Midsummer, whereas those who do not 

thus fumigate themselves will easily get ill or die. The 

importance ascribed to fumigation at this time of the year 

appears from the remark made to a person who behaves 

foolishly, Skkzntin ur fansirt^ You did not celebrate 

Midsummer ” (Ait Warain), or, Ur fdnsirt ur gurs Wqal^ 

You did not celebrate Midsummer, you have no under¬ 

standing ” (Ait Yusi). And that the magic force is attri¬ 

buted to the smoke, not to the flame, is evident from the fact 

that the herbs and leaves are prevented from blazing and 

only allowed to smoulder. Of the Ait Mjild, I was told 

that they on Midsummer eve burn fires of straw, leap three 

times over them to and fro, and let the smoke pass underneath 

their clothes, whilst married women keep their breasts over 

the fire in order that their little children shall be strong. 

They paint their eyes with antimony mixed with ashes of the 

fire, and also put some ashes on the forehead and between 

the nostrils of their horses that they shall remain good. 

On the evening of Midsummer day the Ait WarySger 

make in their yards fires with poplar (asdfsaf) leaves, penny¬ 

royal, and barley straw, over which the people leap, whilst 

some other Berbers of the Rif on the same day burn 

amedzzi (gum-sandarach, in Arabic 'ar^ar) and fd^is 

(lentisk, Pistacia lentiscus^ in Arabic dro). Sometimes they 

^ See infra, p. 229. 
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burn in the fire the dried body of a wild-cat, the smoke of 

which is considered wholesome for the animals.^ Fires of 

straw are, moreover, made under the fruit trees so that the 

fruit may remain on the tree till it ripens. Sometimes the 

ashes of the fire over which the people leap are mixed with 

water, and the tuft of hair which those Berbers allow to 

grow on their heads is rubbed with the mixture so as to 

prevent the hair from falling out. In some parts of the Rif, 

I am told, fires are made not only on Midsummer day but 

also on the previous evening. 

Among the Shloh fire ceremonies are not equally prevalent 

at Midsummer ; indeed I am not aware that any of them 

then make fires for the benefit of men and animals. But 

the Imknafen in Haha burn dry cow-dung among the bees, 

which were said to be purified by the smoke just as men 

are purified by water ”, and farther east, at Amzmiz in the 

Great Atlas, I also heard of the custom of fumigating the 

bees on Midsummer day ; but among none of the Berber 

tribes inhabiting those mountains was I able to detect any 

other fire customs on this occasion—on the contrary, the 

existence of any such customs was emphatically denied by 

my informants. However, among various tribes in Sus 

belonging to the same Berber group, smouldering fires are 

made under the fruit trees with a view to preventing the 

fruit from dropping.^ Thus the people of Aglu make smoke 

of straw and rubbish mixed with the dung of cows or camels, 

but the heap is not allowed to blaze ; if it does so the flame 

is at once extinguished with earth lest the fruit should become 

bad. The Shl5h of Tazerwalt, again, roast some river fish 

in the fire-pots which they place under some of their fruit trees 

for the preservation of the fruit. 

In all these cases the beneficial effect is entirely attributed 

to the smoke, which is supposed to remove the has from men, 

^ M. Salmon (‘ Une tribu marocaine in Archives marocaines^ i, 
[Paris, 1904], p. 237) states that at Salli, on the Atlantic coast, it is the 
custom to bum an owl on Midsummer day. 

^ Cf, Laoust, in He$j>eris, i. 419 :—“ En pays chieuh . . . 1’usage de 
dresser le bucher solsticial est tombe en desuetude. On allume bien 
encore 9a et la quelques feux fumigfenes, qu’on alimente de plantes vertes 
et aromatiques 
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animals, fruit trees, corn, and vegetables ; but in some places 

there are also practised at Midsummer fire ceremonies with 

the object of destroying the has by the flame. At Mequinez 

grass growing on the roof, old rubbish from the house, and, 

as the case may be, the clothes of one of its inhabitants who 

has died from an infectious disease, are at Midsummer 

burned on the house-top ; but nobody jumps over this fire, 

which is only supposed to do away with evil. For a similar 

purpose the Ait Mjild were said to burn on Midsummer eve 

three sheaves of unthreshed wheat or barley taken from the 

stack on the threshing-floor, ‘‘ one for the children, one for 

the year, and one for the animals Of the same Berbers I 

was told that they burn the tent of a widow who has never 

given birth to a child, to rid the village of misfortune ; but 

this statement was not confirmed by further inquiries. I 

have, however, heard of the prevalence of a similar custom 

in another tribe belonging to the same Berber group, the 

Zemmur. According to one informant, a native of Mequinez, 

they drive away misfortune from their place by burning the 

tent of a widow whose family have died in warfare ; whilst 

in the neighbouring tribe, Beni Ahsen, I was told that the 

Zemmur at Midsummer burn a tent belonging to somebody 

killed in fighting during a feast or, if there be no such person 

in the village, the tent of the schoolmaster, who, like the 

widow in the former cases, is compensated with a new one. 

Among the Beni Ahsen themselves it is the custom for those 

who live near the river Sbu to make a little hut of straw on 

Midsummer day, set light to it, and let it float down the river. 

The people of Salli burn a straw-hut on the river Bu Ragrag, 

after taking it there with music and powder play ; ^ whilst 

in the neighbouring town Rabat the same ceremony is some¬ 

times performed in the tanks of the gardens. 

Besides smoke and fire customs, water ceremonies are 

^ Chenier wrote at the end of the eighteenth century {p;p, cit. i. 293 sq.), 
“ At Sallee, when the harvest is gathered before the feast of St. John, 
which among the Moors corresponds with the fifth of July, I have seen 
young people collect reeds and straw into a heap, set them on float down 
the river, light them in a blaze as they swam, and sport round See 
also Laoust, in Hesperis^ i. 10. 
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frequently practised at Midsummer.^ On the ^dnsdra 

morning the people of Andjra and the Bni ‘Aros have a bath 

in the sea or rivers and also bathe their animals—horses, 

mules, donkeys, sheep, and goats ; for on that day all water 

is endowed with baraka^ which removes sickness and mis¬ 

fortune. Many saints of Northern Morocco whose tombs ” 

are situated on the sea-shore have their feasts on the same 

day,^ and on these occasions much bathing takes place. 

Water ceremonies are found not only among the northern 

tribes of the Jbala but also among the Tsui, who on Mid¬ 

summer day pour water over their children in the yard after 

removing their clothes, in order that the people may enjoy 

good health and the year may be blessed. Bathing on that 

day prevails among some of the Arabs of the plains, as the 

Beni Ahsen, and at Mazagan and Salli,^ where I was told 

that such bathing makes the year cooler ; and both there 

and at Rabat, Mequinez, and Fez ^ people then pour or 

squirt water over each other in the streets or from the house¬ 

tops. This has often the appearance of a real fight, although 

nobody is allowed to take offence, and so large is the quantity 

of water thrown about that the streets of Fez become almost 

as muddy as after a fall of rain. On the other hand, I have 

found no water customs at Midsummer among the Arabs 

of Dukkala, the Shawia, the Mnasara, and the yiaina, 

except that in the first-mentioned province a person who has 

eaten magic food may then go to the sea to have a bathe. 

As for the Briber living in the neighbourhood of Fez, no 

such customs are reported to occur among the Ait Nder 

and Ait Mjild, whereas among the Ait Yusi, Ait Sadden, 

and Ait Warain the people on Midsummer morning pour 

water over each other, and sometimes even on persons who 

are sleeping or sitting in their tents. In the Rif Midsummer 

bathing is extensively practised, either with or without 

^ For some water rites in Algeria see Destaing, loc, cit p. 265 sgr, n. 5. 
Supra^ i. 176. The same is also the case with Sidi Hmed ben 

Marzoq at Azila and Sidi 1-Mahfi at 1-Qsar s-Sger in Andjra. 
® According to M. Doutte {Marrakech, p. 378), at Azemmur and 

Tetuan as well. 
^ At Marrdksh also, according to M. Doutte {Marrakech, p. 379). 
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water-pouring, and animals also are bathed. Among the 

Ait Waryiger the people take their bath before sunrise, and 

those w^ho refrain from doing so are supposed to remain 

unclean. The Ait Temsiman say that the bath on Mid¬ 

summer day is better than any other because it removes 

“Jewesses”, that is, all sorts of impurity, which will cling 

to a person throughout the year if he does not bathe on that 

day. Among the Shl5h of the Great Atlas I found no water 

rites at Midsummer, but bathing occurs in, some parts of 

Sus. I was told by an old man from Tazerwalt that on the 

Vansart day children bathe in springs and grown-up people 

in their houses. At Aglu men, women, and children on the 

morning of the same day bathe in the sea or in springs or 

rivers, maintaining that if they do so they will suffer from 

no disease during the year. Moreover, if a woman is anxious 

to know whether she will be blessed with a child or not, she 

goes to the sea-shore on that day and on the two following 

days and lets seven waves go over her body; then she knows 

that if she does not give birth to a child soon she will have 

none at all. In this case magic has dwindled into divination. 

Closely related to the smoke and water ceremonies is the 

custom of throwing earth on the fruit trees on Midsummer 

day with a view to preventing the fruit from dropping.^ 

This custom seems chiefly to prevail in tribes belonging to 

the various Berber groups, the Ciat in ‘Abda being the only 

Arab tribe in Morocco in which I have heard of its existence. 

The Ait Temsiman throw seven handfuls of earth on their 

fig trees in the morning before sunrise. The Imknafen in 

Haha throw earth not only on their fig trees but also in their 

gardens, letting the wind blow it over the vegetables. At 

Aglu the sprinkling of the fruit trees with earth or dust 

alternates with the smoke custom mentioned above, and the 

dust is by preference taken from some road frequented by 

many men and animals, unless the orchard itself contains 

fine earth free from gravel. The Ait Mjild throw earth 

taken from a place where three roads meet both on their 

fruit trees to prevent them from getting dry and over their 

^ This custom also prevails in some parts of Algeria (Destaing, loc. 
cii, p. 267 sq, n. 7). 
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animals and bees to keep them in good condition ; and 

unmarried girls hang little bags filled with such earth round 

their necks as a safeguard against witchcraft. The Ait 

Sadden, again, on Midsummer morning throw earth on their 

vines to keep the fruit from withering ; when they do this 

they say, AlldhCimma sdlli ^dl 'n-nbi l~m6htdr^ l~gdbra dhsan 

7nen d-dukkar, '' O God, pray for the sake of the Prophet, 

the chosen one ; dust is better than male figs 

The last-mentioned phrase alludes to the custom, found 

at Midsummer in various northern tribes (Fahs, Andjra, 

Bni ‘Aros, Temsiman, Ait Waryiger), of hanging bunches 

of male figs in the female trees.^ This is said to prevent the 

fruit from dropping or to make it good, although it really 

serves as a means of fertilising the female figs by the aid of 

a very small hymenopter, Blastophaga grossorum, which 

lays its eggs in the interior of the figs.^ I was told by a 

scribe from the Rif that one insect is sufficient to make 

forty figs good by going in and out of them. The male figs 

hung in the female trees are wrapped up in straw, esparto 

{ariy; Ait Waryiger), or pennyroyal ; Andjra), 

the smell of which is considered good for the trees. The 

Rif Berbers and Andjra mountaineers also make a few cuts 

in the trunks of their fig trees so that the sap oozes out, in 

order to keep the tree from getting dry and the fruit from 

falling; and some of them, moreover, hang oleander twigs 

in their fig trees as a charm against the evil eye. To protect 

their apple and pear trees from the same enemy, the people 

of Andjra on Midsummer day suspend from them stone 

weights stolen from the market-place or hang on them thistles 

{dmgil) taken from the same place.® 

Various other practices, besides those mentioned above, 

indicate that at Midsummer magic forces are supposed to 

be active in certain species of vegetation. In the liiaina 

a barren woman then walks about naked at night in the 

^ Cf. Meakin, The Moors (London, 1902), p. 258; Salmon, loc, cit. 
p. 237 ; Doutte, Magie et religion, p. 568. For the prevalence of this 
practice in Algeria see Destaing, loc, cit, p. 267. 

2 Elfving, De zdgfigasie kuliurvdxterna (Helsingfors, 1895), p. 74. 
® Supra, i. 434, 438. 
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vegetable garden to be benefited by its fruitfulness. Among 

the same Arabs the women on Midsummer day gather 

Daphne gnidiu?n^ which, dried in the sun, made into powder, 

and mixed with water, is daubed on the heads of their little 

children to prevent them from being affected by the sun, 

to make their hair grow nicely, and to keep away vermin. 

Among the Tsui the women on Midsummer morning take 

home some se7tgura^ diryes {Thapsia garganicd)^ dddd 

(Atractylis guminiferd)^ and sargena {Telephium imperati) 

to be used for the purpose of increasing the butter on future 

occasions, the empty milk-pan (rwdbd) being fumigated 

with the smoke of dried sengura and sa?ge?za and of the dried 

and pounded roots of dddd^ whilst the roots of deryes are 

put into a hole in the ground underneath the pan. In 

Andjra, shortly before Midsummer day, oleander branches 

are taken into the house and kept on the rafters, where they 

serve as a protection against the evil eye ; in cases of sickness 

caused by the evil eye the leaves are burned and the patient 

lets the smoke pass underneath his clothes, inhaling it as it 

comes through ; and written upon, the leaves are used as 

charms, whilst pens are made of the wood. For all these 

purposes use is particularly made of the so-called sultan of 

the oleanders to which much bar aka is ascribed, especially 

if it has been found growing in a dry place and has been cut 

immediately before Midsummer ; but when brought home 

it must not touch the ground lest it should be polluted by 

any impurity. In the same district it is the custom a few 

days before the 'dnsdra to pick pennyroyal and put it on the 

rafters, there being baraka in it, but only if it is gathered 

before Midsummer. Externally it is applied to wounds, 

whilst as a medicine for coughs and colds its dry leaves are 

made into a powder and taken mixed with kdskszl^ porridge, 

or milk. Another plant which in Andjra is gathered before 

Midsummer for medicinal purposes is the thyme (sdht^ar). 

In the case of a diseased eye causing a bad headache (Jqeqd)^ 

or of white spots in the eyes, its dry leaves are burned and 

the patient holds his face over the smoke, or he scorches the 

skin near the eyes with its stalk ; and if anybody is ill with 

1 See supra, i. 109. 
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jaundice (busdffdr)^ the nails of the hands and feet, the 

temples, the forehead above the nose, the top of the head, 

and the joints of the arms and legs are treated in a similar 

manner. In the Sahel pennyroyal and thyme are likewise 

picked immediately before the ^dnsdra^ to be used as medicine 

when occasion requires, the former mixed with porridge, the 

latter boiled in water ; but if gathered after Midsummer 

they are considered useless. The Ait War>4ger on Mid¬ 

summer day press the juice of a grape or two into their eyes 

to prevent their getting diseased; and in order to rid them¬ 

selves of fleas they put a flea inside a grape and bury it in the 

dungheap {ddzubdii). Some other Berbers on that day bury 

in the same place a flea inside a fig, and sweep the threshold 

of the house with oleander branches to clear it of vermin; 

whilst among the Ait Warain a woman puts on a skin apron 

(ttabdntd) and walks about in the house moving a sickle 

(amjer) in the air, saying that she is now reaping fleas.^ 

In many parts of Morocco certain eating ceremonies take 

place on Midsummer day.^ The Arabs of the Shawia then 

roast and eat some maize on the field and also take some to 

their homes, where they boil the cones without removing the 

grain, together with four double handfuls of chick-peas and 

the same quantity of wheat which has not been previously 

kept in a matmura, or subterranean granary. This dish, 

called sersem, is eaten with sour milk, and a portion of it is 

given to the neighbours ; there is bar aka in it, ‘4t is dear to 

God And over the boiling corn and pulse siksti is made 

in a steamer. Among the Mnasara some wheat is put in 

water on Midsummer eve to be boiled without the husks the 

following morning, when it is placed on the top of a dish 

of together with boiled onions, pumpkins, and beans 

with the skin on ; but before the beginning of the meal 

everybody present takes seven beans and swallows them 

whole to prevent the eyes from getting diseased during the 

year. On Midsummer morning the Arabs of the yiaina 

^ For Algerian methods of expelling fleas at Midsummer see Destaing, 
cit, p. 266. 

2 Cf. Doutte, Merrdkech, p. 377 (Rahamna); Levi-Provengal, 
loc, cit, p. 104 (some Jbala of the valley of the Warga). 
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gather figs and grapes from the orchard, and melons, water¬ 

melons, pumpkins, and other vegetables from the garden, 

and give them to the little children to eat, after which the 

grown-up people have their share; these fruits and vegetables 

are eaten as breakfast, and there is baraka in them. So also 

the Ait Warain very early that morning go and fetch from 

their orchards and gardens all kinds of fruit and vegetables 

growing there, and have a meal of them. The Ait Waryiger 

make imsihan (the Arabic Hyohd) by boiling wheat which 

has been soaked over night, and adding to it salt, as also 

butter if they have any. The Ait Temsiman make a 

similar dish of wheat taken from different threshing-floors, 

and eat it on one of the floors in order that the year shall be 

good ; and they also hold it necessary on Midsummer day 

to eat of seven different kinds of food, such as figs, fish, or 

any other kind of food. The Shloh of Amzmiz partake of 

different kinds of corn and beans cooked together in their 

natural state, and the inhabitants of Demnat eat a dish made 

of barley, wheat, maize, durra, beans, and chick-peas, which 

have been kept in water for a while and then pounded and 

boiled with meat. In this case also I was expressly told 

that it is done to make the year good and corn and pulse 

abundant, and it is probable that the other eating rites just 

mentioned are likewise considered to increase the supply of 

food, and particularly to be beneficial to the crops. At the 

same time it is not impossible that the object of these rites 

was in the first place to safeguard corn, pulse, and vegetables 

against evil influences supposed to be active at this time 

of the year. This is almost suggested by the explanation 

given of another eating rite w'hich takes place on Midsummer 

day among the Ida Ugord in Haha: a honey-comb is 

then cut into two pieces and eaten if there is honey in it, and 

I was told that if this ceremony were not performed the bees 

would make no honey. In Andjra it is believed that if it 

thunders shortly before Midsummer there will be no honey. 

In the ijiaina, again, some honey which is free from worms 

is on Midsummer day obtained from the beehives and 

eaten then and afterwards ; it contains baraka, and is taken 

as medicine on an empty stomach. Among the Ait Mjild 

VOL. II O 
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the unmarried men come together and eat some honey in 

order that everything shall be sweet for them, whilst the 

married men, to get rid of evil influences, drink water into 

which some salt has been put. The Amanuz eat on the 

evening of Midsummer day tagulla^ oil, and honey in the 

mosque of the village, and rob the bees of their honey on 

the same evening.^ The Mnasara and the Ait Nder on 

that night eat snails {bdbb^s) boiled with salt, pepper, and 

pennyroyal or thyme—a dish which on this occasion is said 

to have baraka in it and be good for the health. On the 

same day the Ait Nder eat a dried piece of the stomach of 

the sheep sacrificed at the Great Feast, boiled with seks'i^ ; 

and in the neighbouring town, Mequinez, some portion of 

the sacrificial animal, which has been preserved for this 

occasion, is eaten as breakfast with seksi^ and various 

vegetables bought at the market that morning. I was told 

of a curious ceremony practised in the same town on Mid¬ 

summer day. If a woman has been married since the 

previous ^dnsdra the women of the husband’s family pay her 

a visit and are received by her in her bridal dress; on a new 

tray she offers them milk and cold siks'^t left from the morning, 

and they throw it over her to make her prosperous. 

On Midsummer day all sorts of magic are practised.^ 

Among the Ul&d Bu^aziz a woman who is afraid that her 

husband will marry again takes two cats to the sea-shore, 

ties them together before a toy-plough like yoked oxen, 

and strews some salt on the sand, saying, Le-msds ma ihartd 

si u l-melha ma tn^d H u fldn ma idjuwej si, “ The cats 

will not plough and the salt will not grow and So-and-so 

will not marry Among the Igerwan, I was told, a woman 

who wants to make her husband loving cuts a little piece off 

his clothes and secretly burns it in the fire over which she 

cooks the food. If a girl has not succeeded in getting a 

husband, she secretly burns a little hair of her head and 

^ For the custom of eating honey on Midsummer day see also Levi- 
Provengal, loc. cit. p. 104 (some Jb^a of the valley of the Warga); Biamay, 
‘ fitude sur les Bet’t’ioua du Vieil-Arzeu in Revue Africaine, Iv. (Alger, 
1911), p. 215 (Ait Sadden). 

2 Cf, Villes et tribus du Maroc: CasManca et les Chdouia, i. 219. 
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pieces of her thumb-nails and inhales the smoke as it passes 

through from underneath her clothes ; she then goes to the 

cemetery without drawers and crosses it in two directions, 

presumably to destroy the evil which prevents her marrying. 

On the same day some flour and benzoin is wrapped up in a 

rag and tied at the neck of the sire of the flock to promote 

the health and growth of the latter; and on the third day after 

Midsummer some hair is shaved off the heads of the little 

children and, sealed up in a piece of bamboo, hung round 

their necks to keep them in good health. The inhabitants 

of Fez paint their eyes with antimony on Midsummer day 

to prevent their getting diseased during the year. 

Midsummer day is also a day of omens and fortune- 

telling.^ In the Hiaina it is believed that if corn is cheap 

on that day it will remain so till the following Midsummer; 

if there is dew in the morning the year will be good; if there 

is west wind there will be much west wind during the year, 

and if an east wind is blowing there will be much east wind ; 

and if two hens are seen gazing into each other's eyes some¬ 

body in the village will die within a few days. I heard 

from an eye-witness that the Ait ‘Attab on the same day 

kill a fowl, collect its blood in a vessel, and when it has 

dried, take it to a scribe to have their fortune read in it. 

As appears from the above collection of facts, the customs 

practised at Midsummer are in a large measure distinctly 

intended to remove or keep off evil influences, and this may 

have been their essential object even in many instances where 

they are nowadays represented as sources of more positive 

benefits. The purificatory or protective ceremonies are no 

doubt believed to have a more or less lasting effect, but we 

have reason to suppose that their primary object in many 

or most cases is to serve as a protection against evil forces 

that are active at Midsummer itself. Various facts prove 

the belief in the existence of such forces.^ It is indicated by 

^ In the Shawia a cloudy sky is considered a good augury for the 
termination of the year (Vi lies ei iribus du Maroc: Casablanca et les 
Chdoula, i. 219). 

^ The Beni Snus in Algeria say that they fumigate their houses at 
Midsummer in order to keep away evil spirits (Destaing, loc. dt. p. 263 
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certain taboos. The people of Andjra abstain from kdsks'A 

on Midsummer day because they must not then make use 

of the aqdffdl^ or cloth employed in the preparation of 

to prevent the escape of steam round the edge of the steamer; 

and a transgression of this rule is supposed to be accompanied 

with grave misfortune.^ Among the Ait Temsiman, the Ait 

Yusi, and the Ait Nder no work is done on that day,^ 

and in Fez many shops are closed. The Ait Warain and 

the Igerwan are then afraid of taking a nap, and at Tangier 

it is said that anybody who does so will be sleepy for a whole 

year. Among the Igerwan parents keep their children out 

of sight of any married woman who has not been blessed with 

children, lest they in the future should become as childless 

as she ; indeed such a woman ought not to go out at all on 

Midsummer day. The Shloh of Aglu believe that if a 

branch of a tree is broken on that day the tree will die; and 

certain omens already mentioned may likewise be taken as 

signs of harmful influences. Even the magic energy attri¬ 

buted to water at Midsummer is not always supposed to be 

of a beneficial kind. My teacher in Shelha, a scribe from 

Glawi in the Great Atlas, told me that the water of all springs 

and rivers then becomes salt for one hour, while that of the 

sea becomes sweet. When the former flows over the maize 

fields the corn is affected in such a way as to make those who 

eat of it excitable and quarrelsome, and as only astrologers 

know the hour when the change takes place the people are 

sq.). They also mamtain that no woman can conceive on the Midsummer 
night and that “ si, par hasard, une femme met au monde une fille pendant 
cette nuit, cette enfant sera sterile ; si c’est un gargon qui vient a naitre, 
il sera laid, mechant et impuissant (Destaing, loc. dt, p. 269). 

^ Cf. Destaing, lac, dt, p. 272 n. 2:—“ A Qal’a, on ne fait rien cuire 
ce jour de T^Ans^ira 

2 Cf. Destaing, loc. dt. p. 272 n. i:—“ On ne travaille pas dans 
certaines localites (Mascara, Figuig, Saint-Leu),—On dit au Sig que 
I’individu qui travaille le jour de F^Ans’ara est pris de tremblements 
According to an Arabic manuscript quoted by M. Destaing (zdid.), le 
jour de I’*Ans’ara, on ne s’occupe ni de la moisson, ni du depiquage, ni 
d’autre travail. Celui qui fait ce jour quelque travail voit les vers 
s’attaquer a son ouvrage. II est blamable de voyager ce jour-la’L 
El-Buni writes, “ On ne plante pas d'arbres ce jour-la; on ne doit pas 
se marier ni revetit d'habits neufs ” {ibid,). 
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unable to keep the injurious water away from the crops by 

regulating the irrigation of the fields ; hence the Shl5h are 

an irritable race.^ A Berber from the Ait Warain told me 

that on Midsummer day all water is unclean, because a 

Jewess called ‘Ansara has urinated into it; nobody can 

pray in clothes washed in it, and all water to be used during 

the day for drinking and cooking purposes is brought home 

before daybreak. The Igerwan believe that the water is on 

Midsummer day haunted by jnun, hence people avoid 

bathing in it and animals are kept from drinking it. And 

among the Beni Ahsen those who on that day take a swim 

in the river first throw into it burning straw with siks'Sb 

as an inducement to ‘Aisa Qandisa and Hammu ’ Qaiyu 

not to hurt them.^ The use made on Midsummer day of 

msdn water and of a portion of the sheep sacrificed at the 

Great Feast, which has been especially preserved for this 

occasion, also suggests a belief in evil forces which have then 

to be overcome ; and the same is the case with certain prac¬ 

tices, yet to be mentioned, which, like some others, seem to 

have a purificatory origin. 

When I visited Salli some twenty years ago I was informed 

that the boys there were in the habit of having a fight on the 

fourth day before Midsummer. At Mequinez it was the 

custom for the young men and boys to divide themselves into 

two parties and have a fight with slings, and if anybody was 

hurt or killed no notice was taken of it; such combats were 

fought both on Midsummer day and in the preceding weeks, 

from mut l~ard, but I was told that they were stopped by the 

governor on account of the many accidents that happened. 

Of a neighbouring Berber tribe, the Igerwan, I heard that 

similar fights on Midsummer day take place between the 

^ Cf. Destaing, loc. cit. p. 270 n. 2 :—“ On pretend, a Mazouna, que, 
pendant la nuit de TAns’ara, I’eau est partout changee en sang ”. 

^ Among the Beni Snus a food-offering is made to the spirits in¬ 
habiting a certain river to prevail upon them not to do harm to the 
children who drink of its water (Destaing, loc, cit, p. 265). Some German 
rivers, such as the Saale and the Spree, are believed to require their 
victim on Midsummer day; hence people are careful not to bathe at 
this perilous season (Frazer, Balder the Beautiful^ ii. [London, 1913], 
p. 26 sq>j. 
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boys of different villages, and that, if anybody is wounded, it 

is considered lucky for him, as he thereby gets rid of his bas. 

The same custom occurs among the Ait Warain, who also 

on that day have a tug of war between men and women/ 

after which both grown-up people and children fight with 

water; and, as we have noticed before, this is not the only 

case in which the water ceremonies at Midsummer have 

the character of a fight. Tugs of war and fights or racing 

of some kind or other, as we have seen, occur as purification 

rites at the Great Feast, while purificatory water and fire 

customs are common on the ^dsura day, vrhich is also in many 

respects a dangerous day. I think, then, it is quite probable 

that the evil force which, for example, is supposed to make 

the fruit fall down from the trees or the animals die unless 

they be fumigated on- Midsummer day, is primarily ascribed 

to that day itself, and that the belief in its harmful influences 

first suggested the performance of purificatory rites. At the 

same time, the magic energy in these rites may also produce 

more far-reaching effects of a beneficial character, for example 

by curing diseases or giving baraka to the threshing-floor. 

The magic forces which are active on the day of the summer 

solstice are, as is usual in similar cases, partly evil and partly 

good, and the latter may be utilised both as a protection 

against the former and as a means of securing other, more 

positive benefits. 

Another explanation of the fire and water ceremonies at 

Midsummer has been given by Professor Doutte. According 

to him, the latter are evidently intended to secure for the 

vegetation a sufficient supply of rain.^ Now it is true that 

water rites of various kinds are practised in Morocco for this 

purpose; but in spite of careful inquiries I have not been able 

to detect any such idea in connection with the Midsummer 

customs, except at Fez, where I was told that the water fights 

have the effect of making the year rainy and consequently 

good. But to this statement I cannot attach much evidential 

value, first, because it seems hardly probable that the original 

^ According to M. Biamay {loc, cit. p. 215) there is also among the 
Ait Sadden a tug of war between men and women on Midsummer day. 

^ Doutte, Magie et religion, p. 573 ; Idem, Merrdkech, p. 381. 
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idea underlying an agricultural custom should survive in 

a city if it has died out in the country, and, secondly, because 

we have reason to believe that the Midsummer water fights 

at Fez have a comparatively late origin. Notwithstanding 

their very conspicuous character no mention is made of 

them by Leo Africanus, who on the other hand speaks of 

fire rites, which nowadays are so little prominent that their 

existence is even denied by natives of the town. At the same 

time it is easy to see that water rites practised for the purpose 

of purification may, in the course of time, have come to be 

interpreted as rain-charms, just as the Midsummer bathing 

is sometimes said to make the year cooler, although nobody 

would suppose that this was the original object of it. 

As for the fire rites M. Doutte, while admitting that they 

also have a purificatory character, accepts the explanation 

given by Mannhardt and once adopted by Frazer, that they 

are sun-charms or magical ceremonies intended to ensure a 

proper supply of sunshine for men, animals, and plants, and 

finds no reason ‘‘pour ramener tous ces rites a la seuletheorie 

de la purification et de la transmission d’une bar aka comme 

le fait Westermarck For my own part I find no sufficient 

reason to regard them as sun-charms. It is hardly necessary 

to say that no one in Morocco looks upon them in that light, 

and that the last thing a native of Northern Africa would 

do at Midsummer would be to attempt to increase the heat 

of the sun.^ It may be argued that the Midsummer fire 

rites have originated in colder regions and afterwards lost 

their real meaning ; but to this I would answer that I find 

no evidence for Mannhardt’s sun-charm theory even in 

Frazer’s exhaustive description of the European fire rites. 

In Europe, as well as in Morocco, a purificatory purpose is 

expressly ascribed to these ceremonies by the very persons 

who practise them ; and far from supposing, as Frazer did 

in the earlier editions of The Golden Bough, that this aspect 

^ Doutte, Magie et religion, p. 571 sqq,; Idem, Merrdkech, p. 379 sq. 
^ M. Laoust writes (in Hesperis, i. 420), Pour peu que Ton ait 

vecu dans les oasis sahariennes, I’on sait que les Ksouriens . . . appellent 
de leurs vceux un ete long et chaud, car la maturite des dattes est a ce 
prix But who would suppose that the *‘dnsdra fires have originated 
among the growers of palm trees ? 
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is secondary, “ if indeed it is more than a later misinterpre¬ 

tation of the custom ’VI Is-il see that those ceremonies have 

generally served any other purpose. Everybody admits, of 

course, that the original motive for a certain custom may have 

been forgotten and another substituted for it, but I find no 

evidence that this has been the case with regard to the 

European and North African fire customs practised at 

Midsummer, The expelling of evil influences by magical 

means is world-wide, and purifications with fire or water may 

be just as primitive as homoeopathic magic practised for the 

purpose of producing sunshine or rain. Moreover, the belief 

in days or seasons charged with dangerous magic energy is 

common both among savages and peoples more advanced 

in culture. Why, then, should we presume that the ascription 

of a purificatory purpose to the Midsummer fires of Euro¬ 

pean peasants is a later interpretation of a custom which 

their agricultural ancestors had invented for an entirely 

different purpose ? Frazer said, The custom of rolling a 

burning wheel down a hillside, which is often observed at 

these times, seems a very natural imitation of the sun’s 

course in the sky To me it rather appears as a method 

of distributing the purificatory energy over the fields or 

vineyards. Notice, for instance, the following statements. 

In the Rhon Mountains, Bavaria, on the first Sunday in 

Lent, a wheel, wrapt in combustibles, was kindled and 

rolled down the hill; and the young people rushed about the 

fields with their burning torches and brooms At Volk- 

marsen, in Hesse, in some places tar-barrels or wheels 

wrapt in straw used to be set on fire, and then sent rolling 

down the hillside. In others the boys light torches and 

wisps of straw at the bonfires and rush about brandishing 

them in their hands In Miinsterland ‘‘boys with blazing 

bundles of straw run over the fields to make them fruitful 

The rolling of the burning wheel, then, is only one method 

out of many of distributing the magic energy of the bonfire. 

It was argued that “ the custom of throwing blazing discs, 

^ Frazer, The Golden Bough, second edition, iii. (London, 1900), p. 314. 
^ Ibid, iii. 301. ® Ibid. iii. 243 sq. 
^ Ibid. iii. 254. ® Ibid. iii. 255. 
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shaped like suns, into the air is probably also a piece of 

imitative magic But why should it not, in conformity 

with other practices, be regarded as a means of purifying 

the air ? According to old writers, the object of Midsummer 

fires was to disperse the aerial dragons.^ Frazer further 

maintained that the influence which these bonfires are 

supposed to exert on the weather and on vegetation, goes 

to show that they are sun-charms, since the effects ascribed 

to them are identical with those of sunshine But these 

effects are really such as would result from purification rather 

than from sunshine ; they are not restricted to vegetation 

but apply to animals and men as well. Moreover, in Europe 

as in Morocco, the magic efficacy is often attributed to the 

smoke rather than to the flame. And it should, finally, 

be noticed that in Europe, as in Morocco, Midsummer 

day is in various respects looked upon as a dangerous day.*^ 

In the last edition of The Golden Bought however, Sir 

James Frazer announces that he has changed his views. 

He writes :—“ The arguments of Dr. Edward Westermarck 

have satisfied me that the solar theory of the European 

fire-festivals, which I accepted from W. Mannhardt, is very 

slightly, if at all, supported by the evidence and is probably 

erroneous. The true explanation of the festivals I now 

believe to be the one advocated by Dr. Westermarck himself, 

namely that they are purificatory in intention, the fire being 

designed not, as I formerly held, to reinforce the sun’s light 

and heat by sympathetic magic, but merely to burn or repel 

the noxious things, whether conceived as material or spiritual, 

which threaten the life of man, of animals, and of plants 

This change of views has escaped the notice of M. Laoust, 

who in his recent essay on bonfires in Morocco still represents 

Frazer as a supporter of Mannhardt’s theory. In this essay 

M. Laoust has himself adduced much fresh evidence of the 

fact that the natives regard those fires as means of purifica¬ 

tion or expulsion of evil influences and of transmission of 

^ Frazer, The Golden Boiigh, second edition, iii. 301. 
^ Ibtd. iii. 267. ® Ibid. iii. 303. 
^ See Sartori, Sitte und Brauch, iii. (Leipzig, 1914), p. 222. 
® Frazer, Balder the Beautiful^ i, p. vii. Cf. ibid. i. 330 sq. 
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haraka. He says, “ II faut reconnaitre que c'est la Texplica- 

tion actuelle de ces usages, et que les indigenes n’interpretent 

pas difFeremment leurs pratiques But he adds :—On 

admettra difficilement que les feux de joie aient toujours eu 

ce sens et uniquement ce sens. On ne saurait nier que 

nombre de feux etaient destines a la cremation de vieux dieux 

representant I’esprit des arbres ou de la vegetation, sous les 

traits d’une Taslit (‘ bride ’) ou d’un Asli bridegroom ’), 

et que nombre de pratiques agraires se trouvent encore 

intimement associees aux rites du feu. Nous . . . croyons 

meme avoir etabli que des representants humains des dieux, 

en des temps barbares, perissaient reellement dans les 

flammes.—Mais les feux de joie ont revetu un autre caractere. 

Sur cette rive de la Mediterranee comme sur I’autre, ils 

furent aussi, en des temps lointains, des rites de magie 

destines a soutenir le soleil a une periode critique de sa course. 

Maints faits tendent a montrer que les theories de Mann- 

hardt, de Frazer, generalement admises aujourd’hui, s’appli- 

quent aux usages berberes But the facts mentioned 

by M. Laoust himself in support of this theory are certainly 

utterly inadequate to its rehabilitation. They amount to 

this :—“ Certains buchers sont enormes et se dressent sur 

des hauteurs. Certains autres sont entour6s d’un aligne- 

ment circulaire de buchers secondaires, qui sont les ‘ filles ’ 

du bucher principal, considere comme leur mere. A des 

hommes a baraka incombe le soin de fair jaillir, par un 

procede rituel, la flamme sacree qu’ils communiquent au 

combustible, un peu avant I’aurore, au chant du coq, comme 

s’ils croyaient redonner de la force au soleil et I’aider a 

se lever 

Nor can I attach any evidential value to the trunk of a 

tree or the column of stones, called taslzt or asli, which in a 

few cases is found in the centre of the fire ; ^ that they 

represent the spirit of vegetation is a mere conjecture. The 

same may be said of the suggestion that the live animals 

which in Europe, as in Morocco, are sometimes burned at 

Midsummer are representatives of that spirit. This theory, 

^ Laoust, in Hesperis, i. 419 
2 Ibid, i. 8, 9, 19. 
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suggested by Mannhardt, was adopted by Frazer in the 

earlier editions of The Golden Bough ; but on this point also 

he has changed his views.^ He now conjectures that the 

animals, as well as men, that were burned in the bonfires 

perished in the character of witches or wizards in disguise ; 

and he finds this conjecture confirmed by the observation 

that the victims most commonly burned in modern bonfires 

have been cats—animals into which witches have so fre¬ 

quently been supposed to transform themselves.^ But it 

should be noticed that the smoke produced by the burning 

of certain animals at Midsummer may be thought to possess 

magic efficacy, just as is the case with the smoke from cer¬ 

tain plants. In Morocco the Rifians and the Jbala burn 

wild-cats under their horses or mules when ill, the smoke 

being considered beneficial to the animal on other occasions 

besides Midsummer. In Russia a white cock was sometimes 

burned in the Midsummer bonfire ; ® and similarly a white 

fowl is said to be burned by the Ait Mjild on the 'asdra day, 

for the professed purpose of making the year ‘‘ white 

or lucky.^ 

In all essentials there is a close resemblance between the 

European Midsummer customs and those prevalent in 

Morocco. Not only are fires kindled, but various plants are 

gathered on account of the benign virtue ascribed to them 

on Midsummer eve, and purificatory water ceremonies are 

practised in many parts of Europe as well as in Morocco.® In 

Spain, for example, people bathe in the sea or roll naked in 

the dew of the meadows on St. John's Eve, believing that 

this is a sovereign preservative against diseases of the skin.® 

How shall we explain this resemblance ? We know that in 

Spain bonfires were kindled at Midsummer both by the 

^ Frazer, Balder the Beautiful, ii. 43 :—“ There is little to show that 
the effigies or the animals burnt in the fires are regarded by the people 
as representatives of the vegetation spirit, and that the bonfires are 
sun-charms 

^ Ibid. ii. 41 sqq. ^ Ibid. ii. 40. ^ Sufra, ii. 65. 
® Grimm, Teutonic Mythology, ii. (1883), p. $%^sgq.; Frazer, Balder 

the Beautiful, ii. 29 sq.; Idem, Adonis Attis Osiris, i. [London, 1914], 
p. 246 sqq,; Sartori, of. cit. iii. 223 n. 8. 

® Frazer, Balder the Beautiful, i. 208. 
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Moors and Spaniards,^ but there is no evidence that the one 

people had learned the practice from the other ; indeed, that 

the Moors did not borrow it from the Spaniards is almost 

proved by the fact that the Moorish term for Midsummer 

passed into Spanish under the form alhansaro!^ But the 

fact to which I attribute the greatest importance is a statement 

made by St. Augustine in one of his Sermons, where he says 

that in his days it was a custom in Libya to go to the sea and 

bathe there at Midsummer, and he denounces this as a relic 

of paganism.® I suppose that the purification ceremonies 

which are practised in Morocco at Midsummer are old 

Berber customs, in some way or other connected with 

similar rites met with on the other side of the Mediterranean. 

I am not aware that they have been found among any 

Arabic-speaking people who have not come into contact 

with Berbers, and in Morocco they are most prominent 

among the Briber of Central Morocco, the Berbers of the 

Rif, and the Arabic-speaking Jbala, a portion of whom are 

even by themselves recognised to be of the same stock as the 

Rifians ; whereas they are much less prevalent among the 

Arabs of the plains, with the exception of Arabic-speaking 

tribes bordering on the district of the Briber, and among 

the Shloh, who have been influenced by Muhammadanism 

in a higher degree than any of the other Berber groups. 

Arabic writers blame Muhammadans for celebrating Mid¬ 

summer, which they represent as a Christian feast; ^ and 

in Morocco the ^dnsdra is often represented as a Jewess. 

There, also, scribes and religious people disapprove of this 

feast and try to conceal its date, maintaining that all cere¬ 

monies connected with it are bad. A good schoolmaster 

who acts up to his religion keeps the boys in school on 

Midsummer day, refusing the money they offer him to get a 

^ Dozy and Engelmann, Glossaire des mots espagnols et portugais 
derivis de rarabe (Leyde, 1869), p. 136; Frazer, Balder the Beautifuly 
i. 208. 

^ Dozy and Engelmann, op. cit. p. 135. 
® St, Augustine, Sermo cxcvi., in Migne, Pairologiae cursus^ xxxviii.- 

xxxix. (Parisiis, 1845), col. 1021;—Natali Joannis . . . de solemnitate 
superstitiosa pagana, Christiani ad mare veniebant et ibi se baptizabant ”, 

^ Destaing, loc. cit. p. 261 n. 3. 
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holiday ; but I am told that there are not many schoolmasters 

who are so conscientious. 

It may be added that the word 'dnsdra itself gives us no 

key to the origin of the Moorish Midsummer customs. It 

is derived from the Hebrew 'asara, which means an assembly 

of people for the celebration of a religious feast.^ In the 

times of Josephus it denoted Pentecost, and it has the same 

meaning in the Talmud.^ To this day the Arabic form 

el-ansarah is used by the Copts for Whitsunday.^ Con¬ 

sidering that the real meaning of the word is feast in general, 

it is not surprising that it was adopted by the Arabs and 

Berbers as a name for the Midsummer festival. Every 

student of the language of the Berbers knows how ready 

they have been to make use* of foreign words ; the 

importation of Arabic expressions in the various Berber 

dialects is truly immense. Hence the Midsummer festival 

may very well be a genuine Berber custom, although 

its name is derived from the Arabic form of a Hebrew 

word. 
Nor do we learn an3rthing as regards the origin of the 

^dnsdra customs from the explanation given by the Moors 

themselves. They say that in the time of King Nemrud 

(Nimrod) there was in the East a Christian woman by name 

‘Ansara who was opposed to Sidna Ibrahim (Abraham), on 

account of his religion ; Sidna Ibrahim was of course a 

Muhammadan, the ancestor of all the Muhammadans. 

‘Ansara had excellent sight, she could see a distance of 

seven days’ journey ; and she used to watch Sidna Ibrahim 

and inform his enemies of his whereabouts. She also used 

to strew thorns on the road where he was walking. All 

this made Sidna Ibrahim’s friends very angry with ‘Ansara, 

and they finally caught and burned her. Hence Sidna 

Ibrahim’s descendants still make fires every year at Mid¬ 

summer, and call the ceremony l-dnsdra. This is an in¬ 

stance of m3^h-making serving the purpose of explaining 

^ Dozy and Engelmann, op, cit. p. 136, 

^ Ibid, p. 136. 
^ Lane, Manners and Ctcstoms of the Modern Egyptians (Paisley & 

London, 1896), p. 545. 
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ritual.^ The Midsummer bonfire is no doubt accounted for 

by the burning of a Christian woman ‘Ansara because of 

the phonetic resemblance between the word 'dnsdra and the 

word 7isdra^ which is the name given by the Moors to the 

Christians. 

The August—October 

The forty days between I2th July and 20th August 

inclusive (Old Style) form the period of s-smazm, or “ the 

great heat It is a time of omens. Thunder in the 

S77iaim is supposed to indicate sickness or death among men 

or domestic animals (Fez, Hiaina, Tsui, Andjra, Bni ‘Aros, 

Ait Waryiger) or much heat (Ul&d Bu^aziz). In Fez I 

heard the saying, I la ra'd fe s-pnaim l-mard fe n-nsa au 

fe l-bhdinLy “If there is thunder in the smaim [there will be] 

sickness among the women and animals In Andjra con¬ 

tinual east wind in the smaim is taken for a sign of much 

rain in the earlier ploughing season, whilst the Ait Waryiger 

expect a wet ploughing season if there is much west wind 

in the smaim. The Arabs of the Hiaina maintain that if 

a certain bird called ben srond {Coracias garrula ?), which 

builds its nest in the smaim^ builds it in the interior of the 

tree, there wall be a sufficient supply of rain during the year, 

whereas if it builds it on a branch, there will be too much 

sunshine and, consequently, drought. They also say, Ida 

ddhlet^ s-smaim be l-dbus yefrdh mul r-?'dhla u yinked mul 

l-kdrmus^ “ If the smaim enters cloudy the owner of a ewe- 

lamb will rejoice and the owner of fig trees (lit. figs) will be 

afflicted The reason for this saying is that cloudy weather 

is bad for the figs, which require sunshine to ripen, but good 

for the sheep, which would otherwise suffer from the heat. 

I have heard that during the smaim people are liable to catch 

cold and get ill by sleeping out-of-doors without sufficient 

clothing or uncovered in their houses. 

^ The Tartars say that their fire rites at the end of the solar year, 
the beginning of which coincides with the vernal equinox, “commemorate 
the pyre on to which Ibrahim was put by Namrud ’’ (Lassy, The Muhar- 
ram Mysteries among the Azerbeijan Turks of Caucasia [Helsingfors, 

1916], p. 227). 
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The month of August, especially, is looked upon as a 

time which contains much has causing sickness or death.^ 

In the Hiaina it is then considered dangerous to sleep during 

the day, as also to take a hot bath in the morning before 

breakfast, which at other times of the year is often done by 

country-folks on their arrival in Fez; and it is said that in 

August the water goes away to the well Zemzem not to 

return till October. There is a saying, G'Ast leigdH Uadami, 

“ August cheats the people ” (Bni ‘Aros). In Andjra and 

among the Bni ‘Aros no field work is done on the ist of this 

month; and in the Garbiya I found that the people refrained 

from all agricultural labour on the first three days of it. 

They said that if they reaped, threshed, or measured corn 

on any of these days there would no longer be any baraka 

in it. The Ait Temsiman look upon August {tg'Asi) in a 

more cheerful light: they consider it good to commence the 

threshing in that month so as to get the benefit of its baraka. 

The month of October, on the other hand, is distinctly 

blessed. In the IJiaina it is said that there is much baraka 

in the butter churned in that month, as also in the wheat 

which is sown and in the lambs that are born then. When 

people have distinguished guests they like to entertain them 

with the meat of such lambs, together with td'dm made from 

wheat left over from October seed and salt butter preserved 

from the same month. A small quantity only of all this is 

sufficient to satisfy the guests. Its baraka may indeed be 

excessive. There is a saying that if October milk, butter, 

wheat, and lamb come together in the same dish in October, 

the dish will break.^ 

^ Certain taboos are mentioned by Destaing, Etude sur le dialecte 
berbh^e des Alt Seghrouchen (Paris, 1920), p. Iviii. 

^ See supra, i. 221. For a similar saying elsewhere see Levi-Provengal, 
loc, cit. p. 92. 



CHAPTER XVI 

RITES AND BELIEFS CONNECTED WITH AGRICULTURE ^ 

The first ploughing season nominally commences on 17th 

October (Old Style), but the ploughing may begin earlier 

or later depending on the autumn rains, which must first 

soak the ground. It is called in Arabic harf l-bikri, l~harf 

de l-bikri^ or simply l-bikri; and in Berber ddydrza ddmdn- 

zuit (Ait WarySger), tdydza tdmdnzust (Temsiman), tahar- 

ratt umenzu (Ait Nder), amenzu (Ait Yiisi), amenzui 

(Amanuz).^ During this season wheat,^ barley,^ beans,^ 

peas,® and lentils ^ are sown ; but where irrigation prevails 

^ This chapter is a revised edition of an essay published in 1913 
in dfversigt af Finska Vetenskapssocietetens ForJiandlingar, vol. liv, 
(Helsingfors). The same subject has subsequently been treated by M. 
Laoust in his important work Mots et choses berberes (Paris, 1920), in 
which the reader will find many additional facts, philological and others, 
together with explanations suggested by the author, which in a few points 
differ from my own views. 

^ See also Laoust, op. cit. p. 257 sq. 
^ In gemab or gmdh, and, in Northern Morocco, by preference 

zrd, a word which farther south denotes both wheat and barley; in 
Berber irden (Shloh), erdin (Ait Yusi), erden (Ait Waryager). On the 
wide extension of this Berber term see Laoust, op. cit. p. 265 sq. 

^ In Arabic ; in Berber Umzin (Shloh), tumzin (Amanuz), iimzin 
(Ait Yusi), a term which is very widely used in North Africa (Laoust, 
op. cit. p. 264). I have not, however, found it in the dialects of the Rif, 
where the word for barley is imendi. 

^ In Arabic fill; in Berber ibaun (Shloh, Ait Yusi, Rif dialects), 
ibdwin (Ait Waryager). See also Laoust, op. cit. p. 268. 

® In Arabic ^^jdlbSn; in Berber tinifin (Shloh), tinaffin (Amanuz), 
dinifin (Ait Waryager), jjilbdn (Ait Yusi). See also Laoust, op. cit. 
p. 269 sq. 

^ In Arabic ^ddes\ in Berber tiniltit (Amanuz), Vdds (Ait Yusi), 
rddes (Ait Waryager). See also Laoust, op. cit. p. 269. 
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beans may be sown before the rains, a sowing which in Fez 

is called t-faqser and among the Ait Yusi ibaun imenzay 

“ the early beans There is a later ploughing season— 

called in Arabic l~mdz6zi or l-harf de UmdzAzi^ and in 

Berber ddydrza damazuzt (Ait Waryiger), tdydza tamazust 

(Temsiman), amaz'Ctz (Ait Yusi), tigzra (Amanuz) ^—when 

the same kinds of cereals or pulse are sown. This season, 

which commences in January, is in some places considered 

to last till the end of the agricultural year, whereas in Northern 

Morocco the sowing of durra ^ and maize ^ and the cultivation 

of the vegetable garden ^ in the later spring form a season 

by itself called harf d-drd. On the other hand, the Ulid 

Bu'aziz in Dukkala apply the term l-mdz6zi to this latter 

season only. 

The Jbala of Andjra, the Arabs of the Shawia, Ulad 

Bu^aziz, and yiaina, the farmers of Fez, and the Shloh of 

Aglu and Glawi consider Sunday—^the first day of the week— 

to be the most favourable day for the beginning of the autumn 

ploughing.® Indeed, some of them consider it to be the only 

lucky day, whereas in Andjra and among the Ulid Bu'aziz 

and the Ait Nder Monday and Thursday are also regarded 

as suitable for the purpose, and the Ait Temsiman consider 

them to be the best days. So also the At Ubahti maintain 

that Thursday is even a better day than Sunday; but 

among them it is only the leading man of the village who 

commences ploughing on one of these days. In the Garbiya 

the shereefs Ulid Sidi ^Abdlhidi in the village of Bris 

inaugurate the first ploughing season on a Sunday, after 

^ See also Laoust, op, cit. p. 258. The word mdzuzi, which is found in 
the Arabic of Algeria and Tunis as well as Morocco, is probably of Berber 
origin (Margais, Textes arabes de Tanger [Paris, 1911], p. 462). 

^ In Arabic drd, drd, or ; in Berber tafsut (ShlSy, abUHi (Ait 
Yusi). See also Laoust, op, cit, p. 267 sq, 

^ In Arabic Purkiya; in Berber amzgur (Igliwa), asngar (Aglu), 
ddra amqqoran (Ait Yusi). See also Laoust, op, cit, p. 266. 

^ In Arabic bJtdira or b^bra; in Berber tibb^t (Amanuz), tabikert 
(Ait Warain), tabhert (Ait Yusi, Ait Sadden, At Ubahti), dabbfrt (Ait 
Waryager), or, if comparatively large, abber (Ait Yusi, Ait SaddSn). 
See ^so Laoust, op. cit, p. 409 (Ntifa). 

® See also Laoust, op, cit, p. 308; supra^ ii. 40 n. 4, 
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which the other farmers of the tribe begin their ploughing 

on a subsequent Monday or Wednesday.^ 

On the day when the ploughing commences certain rites 

are performed in all parts of Morocco. The Jbala of Andjra 

on that day, called nhdr n-nzul de l-bekri^ take to the 

field some ftair {ftdyar), that is, bread made without yeast, 

as also some ordinary bread and dried fruit {fdkyd), A loaf 

of the ftair is put underneath the harness {berdtyd) between 

the horns of each ox, the person who puts it there uttering 

some words like these:—Bismilldh wu tfaukdlna ^dl 

dlldh^ bd^da dudu bi lldh mina s-Htdn l-md7'td^ bismilldh 

wit tfaukdlna ^dl dlldh^ yd rdbbi wd rzdqna t-fisir wqhd 

el-am bqs nrobhit. be r-rezq wd l-baraka d dlldh wd n-nbi 

rasula llah^ ^Mn the name of God and we trust God, I then 

take refuge with God from Satan the rebel; in the name of 

God, and we trust God, O God, and give us succour for a 

year so that we may profit by the gift and blessing of God and 

the Prophet, the apostle of God The loaf is later on given 

to some passer-by with a few dried figs, or is allow^ed to 

remain on the ox till the evening, when it is eaten by the 

farmer and his family. The rest of the food is partaken of 

on the field by the people present, among whom the schoolboys 

are particularly conspicuous. When they have finished the 

meal they make fdfha and say, Allah fdala irezqdk w 

irzdqna fi z-zrd wd z-zerrda^ s-sdhha wd l-hena wd l-^dmdr 

t-twzly ini^^jik men l-dinin d bona Adqm^ dlldh fddla 

fdunek '‘al l-harf, “ May God—be he exalted—bestow on you 

and bestow on us wheat and seed, health and quietness and a 

long life, may he save you from the evil eyes of men (lit. the 

sons of Adam), may God—^be he exalted—help you with the 

ploughing ; or, Allah ydhlef, dlldh ihdddar l-baraka^ 

dlldh yefdl kull hobba be sbula, in sd lldh^ May God pay 

back, may God send down his blessing, may God make every 

seed an ear, if God will The food brought to the field is 

called s-saddqa wd l-baraka de l-harf u de t-firdn, the 

alms and blessing of the ploughing and oxen But before 

it is partaken of the ploughman makes a few furrows in the 

field and sows some wheat. 

^ See also supra, ii. 43 n. 2. 
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In the Garbiya, on the same day, the owner of the field 
entertains the men and boys with ftdyar and fdkya in the 
mosque, after which fdfha is made and blessings are called 
down on the future crops. Some of the food, however, is 
left for the ploughmen to take with them to the field, where 
a loaf of the ftdyar is stuck on the horns of each ox and is 
allowed to remain there till it falls off It is then eaten by 

the ploughmen and others who happen to be present, as is 
also the rest of fdkya. Besides ftdyar^ ordinary bread 
made with yeast is in some cases taken to the mosque and 
the field to be eaten by the people. 

In the Shawia the ploughman breaks a loaf of bread into 
four parts over the plough-beam {timmun), saying. Bis- 

milldh tawakdlna ‘^dl dlldh^ l-felldha au uldd m-mrah^ 

“In the name of God, we trust God, farmers or the sons 
of the yard (meaning the oxen). Among the Mnasara, 
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again, a loaf of bread is broken into four parts over the horns 
of the oxen. In either case the bread is afterwards eaten 
by the boys and other persons on the spot. 

Among the UlM Bu'aziz, before the ploughing com¬ 
mences, a loaf of bread is made of wheat, barley, and durra. 
It is generally prepared by the farmer’s wife, but if she is 
sexually unclean on this occasion or if her husband is 
suspicious of her virtue, he asks some other woman to make 
the bread, fearing that otherwise an accident might happen 
to the plough or oxen. This loaf, which is called hobzqt 

l~mqhrdt^ the loaf of the plough ”, is brought to the place 
where the ploughing is going to commence, and is broken 
into pieces by the ploughman, who gives to everybody 
present a piece to eat with the usual bismilldh^ and then 
starts ploughing uttering the following words:—Ahorj 

'dllem^ llah ytnql s-sitdn l-kdrdmi, l~felldha ed-drdus^ a 

men kdl si fi sdbil lldh^ Go out to learn [how to plough] 
(this is said to the oxen), may God curse Satan, the villain; 
farmers [and] poor, O he who has eaten something for the 
sake of God These words are afterwards repeated by the 
ploughman every morning when he begins his work. In 
some parts of Dukkala the boys after eating the bread offered 
them by the ploughman make fdtha and say, Allah isdhhdl 

^dlik l-hart^ “May God make the ploughing easy for you 
The UlSd Bu'aziz, on the day when they begin the sowing 
of wheat, beans, peas, chick-peas, or maize, but not of barley, 
pick up with the plough-point {sikkd) as much as it can hold 
of the seed which they are going to sow, boil it with water 
and salt, and eat this dish, called sersem^ together with 
siksity the ploughman on the field, and others at home. This 
meal is considered to be good for the crops. 

The Arabs of the Hiaina take to the field on which the 
ploughing is going to commence raisins, figs, pomegranates, 
and small loaves of bread called b'dHydr, If the animals 
used for ploughing are oxen, a pomegranate is squeezed 
on one of their horns, whilst otherwise some bidsiydr is rubbed 
on their necks and backs. What remains of the pomegranates 
or b'dsiyqr and the other food taken to the field is eaten by 
the persons present. It is said that the juice of the squeezed 
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pomegranate will go into any evil eye looking at the oxen and 

make it harmless. 

From the Arabic-speaking tribes we shall pass to the 

Berbers, who inaugurate the first ploughing season with 

ceremonies very similar to those practised by the former. 

The Ait N^er take to the field pomegranates, figs, raisins, 

and bread. The ploughman crushes some of the pome¬ 

granates on the plough-point {tai^rsd) and also touches it 

with a loaf, which he then breaks. The persons present— 

among whom, here as elsewhere, there are no women— 

partake of the food, beginning with the pomegranates and 

bread, but leaving some of it to be eaten by the ploughman 

or ploughmen later on. When they have finished their meal 

they make fdtha and ask God to make the year good and 

bestow on them peace and quietness, after which they go 

away, leaving the ploughman alone to do his work. In the 

evening the owner of the field gives a supper of ahrir, a kind 

of gruel prepared with salt butter, to the members of his 

family, male and female, and the ploughman ; and subse¬ 

quently, on the day when the ploughing comes to an end 

he entertains them with a meal of seks^^ made of what is 

left of the seed which the ploughman took with him to the 

field that day. This meal is supposed to make the crops 

good; when it is over, the participants make fdtha and call 

down blessings on the crops, themselves, and their families. 

As long as the ploughing lasts, the ploughman says every 

morning before he begins his work, In the name of God, 

prayer for the Prophet the apostle of God, may God curse 

you, O Satan ; O God give us health, O God help us 

Among the Ait Yfisi, on the morning when the ploughing 

begins and the plough (imdssen) is ready to be taken to the 

field on an animaTs back, the ploughman or the owner of 

the field, who goes with him, says to the women of the 

household, Arwdhint atdg^ment a tedtmin^ Come on and 

fetch water, O women The women answer, Ay erden 

t tdmzin ay afillah^ ‘‘O wheat and barley, O farmer**. 

This short dialogue is repeated three times and is supposed 

to make the crops of wheat and barley plentiful; but there 

is no question of the women going to fetch water, the words 
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addressed to them no doubt being themselves looked upon 

as a rain-charm. On the field the ploughman or the farmer 

—^the latter ploughs himself only if he is a poor man— 

crushes a pomegranate on the plough-point (tagdrsa) so 

that the grains of corn shall be many and fat as are the pips 

of the pomegranate; and in default of pomegranates a dried 

fig is for a similar reason, on account of the multitude of its 

seeds, torn into little pieces over the plough-point. The 

ploughman takes hold of the plough, puts it into the ground, 

and says before starting to plough, Ssla 7 findz ssla 7 iinbi 

ssla 7 linbz, Ua ind^Uk a sHtan, zzerri'a le lldh u men kel si 

fi sdbil llah^ Prayer for the Prophet, prayer for the Prophet, 

prayer for the Prophet, may God curse you, O Satan ; the 

seed [sown] for the sake of God and he who ate something 

for the sake of God There is, however, no ceremonial 

meal on the field, the ploughman taking with him his own 

food. 

The Ait Warain, when they begin to plough, take to the 

field small loaves of bread, bz^hydr—for this occasion made 

without salt butter—and pomegranates, one of which is 

crushed on the plough-point (taersa). If they have no 

pomegranates they make a kind of pancake called trid, 

without salt butter, and before they start ploughing they 

thread a trzda on the horn of one of the oxen, cursing the 

devil and asking God to help them in their work. The 

people on the field, consisting of the farmer and male 

members of his family as well as the ploughman or plough¬ 

men, have a meal of the food brought there, including the 

trzda which was threaded on the horn of the ox, leaving 

however a portion also for the women and children in the 

house. They then make fdtha with invocations very similar 

to those said in Andjra on the corresponding occasion. 

Among the At Ubahti, before the ploughing commences, 

some pomegranates are crushed on the plough-point, or, if 

they have no pomegranates, the plough-point is touched 

with some figs. ^ In either case the fruits are then eaten by 

the ploughman and other persons present, who make fdtha 

invoking blessings on the crops. Nothing else is eaten on 

the field. 
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Among the Ait Wary&ger, immediately before the 

ploughing begins, the owner of the field has a dish of seks'i^ 

and fowl prepared in his house. Part of it is eaten by 

him, his family, and the ploughman (if he does not plough 

himself), while the rest is sent to the village mosque to be 

eaten by those who happen to be there. When they have 

finished the meal they make fdiha and invoke blessings on 

the future crops. The Ait Temsiman, on the same occasion, 

eat bread made of barley and tamarrdq\ a kind of porridge 

made of dried beans. Among some other Rifians a loaf of 

bread is broken over the plough-beam {atmun)^ and is eaten 

by the people present after the oxen also have had their 

share of it. Among the Ait WarySger the ploughman, 

when he puts the plough-point (ddgdrsa) into the ground, 

curses the devil by saying, Allah indllek yd sHtan rahdrdmi, 

‘‘ May God curse you, O Satan the villain”; or, still better, 

expels him with the phrase, Misbilldh arrahmdni arrahimi^ 

dudu bi lldhi mina assitdni arrajimi^ ‘‘In the name of God 

the merciful the compassionate, I take refuge with God 

from Satan the stoned one 

Among the Shloh of Aglu a big dish filled with tagulla, 

a kind of hard porridge, is taken to the place where the 

ploughing is about to commence. In the middle of the 

tagulla there is a hole filled with oil, into which the plough¬ 

man dips the point of the plough-share {askers) three times, 

sayitig, Bismilldhi yd rbbi, adagtkimmelt Iherad lli mu 

ntsibbab, “ In the name of God, O God, may thou complete 

for us this good thing with which we are occupied The 

ploughman then goes round the animals and the plough, 

sprinkling them with oil and repeating the following words:— 

Bismilldh tkilna be lldh u nnbi rasul'd llah^ afUlagikimmel 

rabbi Iherad lli mu ntsebbab^ atnkerz s Ihina nemgert s Ihena 

fiasit s Ihena nesndtt s Ihena nHit s Ihena de ssdht, a stdi rabbij 

“ In the name of God, we trust God and the Prophet, the 

apostle of God ; may God complete for us this good thing 

in which we are engaged, may we plough in peace, may we 

reap in peace, may we gather in peace, may we thresh in 

peace, may we eat in peace and with health, O my Lord God ”, 

The rest of the oil and tagulla is eaten by those present. 
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Among the Ida Ugdrd in Haha I myself took part in a 

similar ceremony one Sunday morning. When the bullocks 

had been yoked, a little boy brought a plate with argan-oil, 

in the midst of which was placed a handful of a 

mixture of roasted barley and salt. With the plate in his 

hand, my host then went round the animals and plough, 

sprinkling them wdth a few drops of the oil. He began the 

ceremony with the bismilldh^ and ’went on muttering his 

blessings in an inaudible voice. When this was done he 

mixed a small lump of the tummit with oil and gave it to one 

of the boys to eat, and then gave similar lumps to the others 

present; each of us had to eat a lump. Among the Ait 

Zeldn I was told that the plough-share and the necks of the 

animals are three times sprinkled with oil, the remainder of 

which is mixed with barley-flour and salt and eaten by the 

persons who are assembled on the spot. The same ceremony 

is practised at Tagragra among the Iniknafen, with the differ¬ 

ence that oil is put into the nostrils of the animals instead of 

being sprinkled on their necks. In other places in Haha 

some tummit is mixed with argan-oil, after which a portion 

of the mixture is three times applied to the plough-share 

and then partaken of by somebody whose name is Muham- 

med, while the rest is eaten by others. Among the IgHwa, 

before a person begins to plough, his wife makes a big dish 

of seks'^i which is taken to the mosque of the village and is 

eaten there by the person himself and others who are present. 

The most prominent feature of the rites just described 

is the ceremonial meal, to which magic efficacy is ascribed. 

It is charged with supernatural energy in various ways: 

fdtha is made and blessings are pronounced in connection 

with it; it is sometimes eaten in a mosque; it is in certain 

instances especially partaken of by little children and school¬ 

boys, who are regarded as more or less holy individuals; 

and in one case a person with the holy name Muhammed 

plays the most prominent part in the ceremony. It is perhaps 

in some measure an act of imitative or homoeopathic magic, 

suggested by the idea that like produces like, that a certain 

effect may be brought about by imitating it: the eating of 

food made of corn will cause the eating of the same kind of 
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food in the future, in other words, the crops will prosper. 

It is true that I have never heard this explanation of the 

ploughing meal, but there are other instances of ceremonial 

meals which are evidently based on the principle in question.^ 

Yet although the ploughing meal may be partly based on 

the belief in homoeopathic magic, it may also serve as a 

conductor of blessings. In order to be efHcacious a blessing 

requires a wire through which it is transmitted from the 

person who blesses to the object blessed, and the closer the 

contact between them the more readily is the blessing 

transferred. Now the eating of a thing implies the most 

intimate contact possible between the thing eaten and the 

person who eats it, and, according to the rule oipars pro toto, 

so commonly applied in magic, to communicate blessings 

to some representative of a certain species is to bless the 

whole species. Thus by eating bread, trid, seks^, serhm^ 

tagiZlla^ or tummit, people transfer their blessings to the 

future crops—it is noteworthy that in one case the loaf of 

bread which is eaten on this occasion is made of three different 

kinds of cereals ; and to give further efficacy to the blessings 

a portion of the food is often put into direct contact with 

the ploughing animals or the plough. This contact, however, 

may also be intended to make the work easier or to serve as 

a protection against accidents, as well as to influence the 

crops. As appears from certain phrases or formulas 

mentioned above, the blessings may expressly refer to the 

work or to the ploughman, hence the latter may also be 

supposed to be benefited by the meal of which he partakes. 

Other phrases, again, are directed against the devil, whose 

presence might be injurious to the ploughman, animals, 

and crops. In these cases the devil may be regarded as a 

representative of the jnun of the ground. 

Besides the rites already described there are various 

other practices which have reference either to the ploughing 

animals or to the future crops.^ In Andjra the owner of the 

ploughing ox not only places a loaf oiftair between its horns, 

^ Supra, i. 591, ii. 167, 193. 

^ Cf. Hanoteau and Letoumeux, La Kabylie et Us coutumes kabyles, 
i. (Paris, 1872), p. 409 (Algerian Berbers). 
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but also puts there an oleander twig as a charm against the 

evil eye. In Aglu the animals are protected from the evil 

eye by a charm consisting of sulphur, alum, harmel, and a 

small piece of salt, enveloped in a black rag tied up with a 

red string ; previous to the ploughing meal this charm is 

hung over the forehead of the animal, if it is a bullock, 

or round its neck, if it is a horse, mule, donkey, or camel, 

and is left there till it falls off of its own accord. The Ait 

Warain hang on the animals pieces of rock-salt, harmel, and 

written charms, the Ait Tems&man rock-salt and earth 

from a shrine. In the Hiaina, the ShawJa, and Dukkala 

some earth from a saint’s tomb is wrapped up in a rag and 

hung betu^een the horns or round the neck or, as the case 

may be, at the tail (Shawta) of the animal to make it good 

or to protect it from the evil eye; whilst among the 

Mnasara and the Ait Nder this is only done in case the animal 

does not plough well or if it gets ill. Among the Ait 

Waryiger, if a bull, cow, or mule^ is not good at ploughing, 

it is taken three times round a saint’s shrine, after which a 

little bag containing some earth from the shrine is hung on 

it, and the farmer promises to give a present to the saint if 

the animal improves. There is a similar custom in Aglu, 

the animal with the plough being taken round the qobha of 

Sidi Musa ben Daud on three consecutive days, three times 

on each occasion ; if this proves effective, the promised 

sacrifice is offered to the saint, and the earth which was hung 

on the animal as ^dr on him is taken back to his shrine. In 

the Hiaina, if a bullock is obstinate and lies down, the 

ploughman whispers into its right ear the chant of the 

mudden and then beats it, cursing the devil. 

The ploughman, who is called in Arabic l-hdrrdf or 

l-hdmmqs and in Berber aharrat (Ait Nder, Ait Yfisi) or 

ahammqs (Ait Warain, Ait Wary&ger), is subject to certain 

rules the transgression of which is supposed to injure the 

crops. It is considered necessary that he shall be sexually 

clean; if he has had intercourse he must wash himself before 

he commences his work, since otherwise there would be 

^ They plough more frequently with cows and mules than with bulls, 
and never castrate their bulls. 
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no Baraka^ or holiness, in the seed or there would grow 

mostly grass and weeds on the field. In Andjra the result 

is said to be the same if he begins to sow wheat or barley 

without previously shaving his pubes and armpits. On the 

other hand, among the Ulad Bu‘aziz, the Ait Nder, and other 

Briber as well, the ploughman abstains from shaving his 

head till the first ploughing season has come to an end or till 

the crops have grown so high as to “ cover the ground 

so that the corn on the field shall become as thick as the hair 

on his head ; and in the Hiaina he must not shave any part 

of his body till the sowing is over. In this connection it may 

also be mentioned that among the Ait Nder the women are 

not allowed to paint their eyes with antimony during the 

first ploughing season lest the wheat or barley should turn 

black. In Andjra, when a person has finished the ploughing 

of a field, he must, before he goes to plough another field 

even though it be his own, carefully remove all earth from 

his slippers and feet as well as from the plough-share, so 

as to transfer no earth from one field to the other ; such a 

transference would take away the Baraka from the first 

field. But he must by no means remove the earth with 

water ; should he wash the plough-share, there would be so 

much rain that he could not plough, or somebody would 

steal the oxen, or he would get sick, or some other evil would 

befall him. A similar custom prevails among the Briber 

of the Ait Sidden. In the Hiaina, when the ploughman 

fetches the animals, the plough, and the seed from the 

master's house in the morning, he must on no account be 

called back once he has left; but if the master has forgotten 

to tell him an5rthing he has to go after him. 

The seed requires special precautions. In the Hiaina 

nobody must step over or sit on the filtis (two united sacks 

used for the transport of grain) in which the seed is kept,^ 

and none of it must be mixed with other grain ; should 

anybody eat of it the effect would be like that of poison, 

since there is much Baraka in it. But on the day when the 

sowing is finished there should be left in the fillts half a 

mudd of seed to be given to the ploughman (or, if there are 

^ Stepping over the plough is also prohibited. 
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more than one ploughman, to be divided between them) 

together with some milk and salt butter, this being regarded 

as lucky for both parties ; nay, even if the ploughing was 

done by the farmer himself he must leave some of the seed 

and eat of it. Among the Ait Nder the seed is likewise kept 

in a fillls^ or tag7-art as they call it, which every morning, 

after a portion has been given to the ploughman, is carefully 

sewn up by one of the men.as a precaution against anybody 

touching it; and if the ploughman in the evening brings 

back some of the seed it must not be mixed with other grain 

but is used on the following day. It is said that if anybody 

should eat of it he would get ill and the crops also would 

suffer. But 'when the sowing is over the ploughman is 

obliged to bring back some seed, of which is made seksik. 

to be eaten the same evening by the owner of the field and 

his family, as well as by the ploughman, for the purpose of 

benefiting the crops ; and after the meal the participants 

mzkefdtka and call down blessings on the fields, themselves, 

and their families. In Andjra the seed is likewise kept 

carefully apart from other grain ; and both there and else¬ 

where ((iarbiya. Ait WarySger, Temsiman, Ait Ydsi) it is 

believed that if a child or unmarried person passes ahead 

of the sower so that some of the cast seed touches him or 

her, that person will never marry—“ the has will remain in 

him till his death 

While the wheat is being sown there is supposed to be a 

mystic relation between the future crops and the wheat at 

home. Among various Berber tribes in the neighbourhood 

of Fez—^the Ait Warain, Ait Yiisi, and Ait N^er—^the women 

are during this period prohibited from making turift, or 

turift^ consisting of roasted wheat with the addition of salt 

and water, lest the grain resulting from the sown wheat 

should also have the appearance of having been roasted. 

The Arabs of the IJiaina during the first ploughing season 

not only abstain from making this dish, in Arabic called 

gilya or gliya^ but also avoid making the dish called hrtsa, 

consisting of roasted barley pounded with the addition of 

either raisins or salt. 

Before we leave the ceremonies connected with ploughing 
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and sowing we have still to notice a custom the object of 

which is undoubtedly to promote the growth of the crops. 

In the beginning of the first ploughing season the people 

of the Hiaina make haqq s-siytd, that is, promise to give 

to a certain saint the grain from a portion of the field set 

apart for this purpose and called the fwiza of Sidi So-and-so; 

the grain is then presented to the descendants of the saint or 

to his mqdddem, who divides it with the scribes connected 

with the shrine.^ Among the Ait Nder it is the custom for a 

farmer who has some shereef as his friend to reserve a portion 

of the field for him, giving him the grain from it when 

threshed ; and they also set apart a small piece of the field 

for the schoolmaster of the village, if there be any—^which is 

by no means always the case. 

In the spring, when the wheat has grown somewhat, an 

interesting rite is performed among many tribes of the 

Jbala and some of their neighbours in Northern Morocco. 

I witnessed it myself in the village of 1-Mdmbar in the Fahs. 

When I arrived there, a considerable number of women 

were assembled on a green field belonging to the school¬ 

master of the village, engaged in weeding it and trilling the 

zgdrlf. After having a meal of bread and cheese they made 

a doll by dressing up a cane, about two feet long, as a girl in 

different kinds of clothes and hung a string of glass-beads 

round its neck. A villager, mounted on horseback, took the 

doll from the women and rode away with it. Then a race 

ensued ; other men, likewise on horseback, tried to capture 

it, and thus the doll passed from one horseman to another 

till a man from a neighbouring village came and seized it 

and endeavoured to ride away with it to his own village. 

If he had succeeded, the people of the village where the 

race was held would have been obliged to buy back the doll 

with some nice food, which he would have shared with the 

folk of his own village ; but as a matter of fact he was over¬ 

taken and had to return the doll. The race took place over 

wheat and barley fields and fallows. This occurred in May, 

but the ceremony is more frequently performed earlier in 

the spring. It may during the same season be repeated 

^ See also supra^ i. 172* 
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several times in the same village when different fields are 

cleaned, but there are also years when it is not practised at 

all, especially when the crops are bad and the owners of the 

fields do not consider it worth while to arrange it; and it is 

always preceded by an entertainment of the women of the 

village, who have been invited to come and weed the field. 

Among the Jbala of the Sahel I was told that horsemen from 

two or more different villages join in the race, and that the 

village which loses the doll has to give a feast of which the 

whole company partake. At Dar Fellaq, in the mountain 

tribe of Jbel Hbib, I heard that the people even take the 

trouble of going to Tetuan to have a doll made by a carpenter, 

which is then nicely dressed up as a girl. The doll is every¬ 

where called Mata, a word which has been associated with 

the Latin Terra Mater but which may also, possibly, be a 

corruption of the name Martha. In Andjra, when the doll 

is caught by one of the men, the women sing, Hdhi Mata 

hdhi Mdta^ kahl el-dyun s'Siwdta kahl el-dyun si^wdta, hdhi 

Idl'd, hdhi Idld^ kahl il-dyun dydld kahl el-dy'un dydld^ rdha 

rdha rdha rdha^ kahl el~dyu7i ' abb dha kahl el-dyun ^ abb dha^ 

“ Here is Mata here is Mata, the black eyes are aflame the 

black eyes are aflame, here [she comes] to him here [she comes] 

to him, his black eyes his black eyes, look at her look at her 

look at her look at her, the black eyes caught her the black 

eyes caught her The women then trill the zgdrlf. 

This rite is restricted to a very limited area ; ^ I have 

^ For this ceremony cf. Drummond Hay, Western Barb ary (London, 
1844), p. 9 ; Harris, ‘ The Berbers of Morocco in The Journal of the 
Anthropological Institute, xxvii. (London, 1898), p. 68 ; Meakin, The 
Moors (London, 1902), p. 156; Salmon, ‘ Une tribu marocainein 
Archives marocaines, i. (Paris, 1904), p. 236 sq.; Laoiist, op. cit. p. 330 
sgg. Drummond Hay gives the following description of it:—“ When 
the young com has spmng up, which it does about the middle of February, 
the women of the villages make up the figure of a female, the size of a 
vtiy large doll, which they dress in the gaudiest fashion they can contrive, 
covering it with ornaments to which all in the village contribute some¬ 
thing ; and they give it a tall peaked head-dress. This image they cany- 
in procession round their fields, screaming and singing a peculiar ditty. 
The doll is borne by the foremost woman, who must yield it to any one 
who is quick enough to take the lead of her ; which is the cause of much 
racing and squabbling. The men also have a similar custom, which they 
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found no trace of it either among the Berbers or among the 
Arabs of the plains with the exception of some Arabs who, 
like those of the Garbiya, have it in common with their 
neighbours in the mountains. As for the explanation of 
this ceremony, it is essential to notice that it takes place on 
the day, called nhdr n-nqa, when the owner of some field has 
invited the women of the village to come and clear the crops 
of weeds. On this occasion the women must observe the 
greatest possible cleanliness as regards both their persons 
and clothes; it is believed that if they are not clean they will 
become ill themselves and the field will be full of weeds. It 
is perhaps for the same reason that they are not allowed to 
have drawers on, although I am told that the absence of 
this garment also in a more positive manner promotes the 
growth of the crops* Now the doll, Mata, is obviously a 
personification of the wheat and its vital energy ; she is 
regarded as the bride of the field, and the ceremony itself I 
have heard called ^ors Z’-zra^ ‘‘ the wedding of the wheat 
Considering how commonly violent movements, contests, 
and racing are found as rites of purification,^ I venture to 
believe that the ceremony of Mata is originally meant to 
serve a similar purpose, that it is essentially a magical means 
of cleaning the corn, which is added to the more realistic 
method employed by the women on the field. At the same 
time, however, there may also be an idea of distributing 
baraka over the fields by racing about with the doll. Some¬ 
times a ladle is used in making the doll. In many parts of 
Morocco a ladle dressed up as a woman is employed as a 
rain-charm,^ and among the Tsui the doll which is employed 

perform on horseback. They call the image Mata. These ceremonies 
are said by the people to bring good luck. Their efficacy ought to be 
great, for you frequently see crowds of men engaged in their performance 
running and galloping recklessly over the young crops of wheat and 
barley Mr. Meakin says that the doll is burned at sunset; but this 
statement, far from being confirmed by any fact of which I am aware, 
has on the contrary been emphatically denied by all natives whom I have 
questioned on the subject. 

^ See, besides supra^ Westermarck, Marriage Ceremonies in Morocco 
(London, 1914), pp. 128, 224, 245, 261, 268, 325, 327. 

2 InfrUy p. 266 sqq. 
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as a rain-charm is called Manta ; but I have never heard 
that the ceremony of Mata is supposed to exercise any 
influence on the weather. 

In the IJiaina the following custom is practised at the time 
when the wheat is forming ears. If the owner of the field 
has a good wife, she paints her eyes with antimony and walks 
about through the crops in order that the ears shall get dark, 
that is, full of good, brown grain. But she must not speak 
to anybody when she does this, and she must go there alone. 

In May or, in Northern Morocco, June the barley and 
wheat are ready for the sickle. In several tribes (Aglu, 
Ait Nder, Ait Yfisi, At Ubahti) the reaping—called in 
Arabic hsad^ and in Berber amgur (Ait Sadden), amg^ur 

(Ait Yfisi), amjer (Ait Warain), tamyra (Temsiman), 
ta7mgra (Amanuz) ^—begins on the same day or days of the 
week as are considered suitable for the commencement of 
the ploughing. It is generally performed by men, the women 
only gleaning the little corn left behind ; but among some of 
the Jbala the latter join in the work. It is a common rule 
that the reapers, like the ploughmen, shall be clean. In 
some places the commencement of the reaping is accompanied 
with a meal on the field. Thus among the Ait Nder some 
bread, salt butter, and dried fruit, if the people have got any, 
are brought to the field and partaken of by the farmer and 
the male inhabitants of his tent as well as by the ploughman 
or ploughmen, after which they make f&tha invoking God 
to help them in their labour. Then the farmer asks some 
good man present to begin the work, and the others follow 
his example ; but the reaping only lasts for a short while 
that day, being nothing more than a ceremony. Early next 
morning the work begins in earnest, and with the aid of hired 
workmen if the field is large. The Ait Warain likewise have 
a meal of bread and salt butter on the field the day when 
the reaping commences. Among the Ul&d Bu‘aziz, on the 
same occasion, the owner of the field takes there some 
buttermilk and all the butter made on that day, to be eaten 
with siks'^ by the reapers ; this is called l-krdma td't l-fedddity 

the feast of the field A similar custom is practised in 

^ See also Laoust, op. cit. p. 351. 
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the Shawia, where it is considered important that the butter 
should be taken to the field in one big lump. By eating it 
with siksi^ the people maintain that they will make the corn 
increase ; for its growth is not yet supposed to have come 
to an end. In the Shiadma the sickles are smeared with 
some greasy food, just as was the case with the plough-point 
at the commencement of the ploughing, and obviously for a 
similar purpose. 

In many parts of Morocco it is the custom for the reapers 
to leave a small patch of the field untouched, which is 
sometimes called “ the bride of the field ’’—I-dr As a de 

l-fedddn (Andjra, Garbiya, Shawia, Mnasara), 'drost l-fedddn 

(Hiaina), taslit in tyer (Ait Warain), taslit n yiyer (At 
Ubahti), tasrit n yiyoT (Tems&man),—and sometimes the 
fringe of the field ''—gdssdt l-fedddn (Ul&d Bu'aziz), tabzzdt 

yzg^er (Ait Yusi).^ In Andjra I saw a square patch of this 
kind in the middle of a field of wheat; a sheaf had been put 
outside each corner of the square and a fifth one in the centre 
of it, perhaps as a charm against the evil eye, which, as we 
have seen, is frequently warded off by some representation 
of the number five. Among the Ulad Bu'aziz the reapers, 
when they have finished their work, sing,'Adddm 'ddddm mel 

Id imut, yd fedddn ula mitti qdddr muldna ydhyik^ “ Praise 
praise him who does not die; O field, although you died 
our Lord can make you alive 'h In the Shawia the following 
words are sung on the same occasion :—'Addam Id 

indm waked fi milku bdqi^ mut yd fedddnna^ uld metti qdddr 

muldna ydhyik^ ‘‘ Praise praise [him who] does not sleep, one 
who is still in his kingdom; die O field, although you died our 
Lord can make you alive Among the Ait Yusi one group 
of the reapers sing, Miit miit yd fiddan milt, Die die O 
field, die And another group answer, Subhdn mil la 

imut, '' Praise be to him who does not die The corn 
which is left must never be taken by the owner of the field, 
although his wife may be among the women who gather it. 
Among the Ulad Bu‘aziz it must be removed on the day 
when the reaping is finished ; hence, if nobody then comes 
and gathers it, animals are taken to the place to graze it. 

^ See also Laoust, o;p. cit, p. 378. 

VOL. II Q 
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Most commonly it is appropriated by the women, who must 
pluck it with their hands. While doing this they trill the 
zgdrlt, and in Andjra the men fire their guns. The women 
there sing, Bismilld has ebdina u da 'h-nbi sallina^ “ In the 
name of God in which we began, and we prayed for the 
Prophet 'L After they have finished the gathering of the 
crop they say to the field, Abqa da hair l-fedddn, '' Farewell 
O field and cry. In the Hiaina the women sing, Milf yd 

fedddnna^ subhdn men Id imuf^ qdddr muldna ydhyih 

balden imuf^ “ Die O our field, praise be to him who does 
not die ; our Lord can make it alive after it dies When 
they are approaching the end of their work they sing, Tdbef 

j-jinna u fdhqf wa nwdwar wa l-qdhdf^ dukr n-ndbi u 

sdhhed a sldf ^ala Miihdmmed^ Paradise is lovely and 
[its] scents and flowers and sprouts ; praise the Prophet and 
profess the faith, O prayer for Muhammed The very last 
portion of the crop is plucked by the wife of the owner of 
the field, who after gathering a handful throws it up in the air 
so that it falls down on the people. She accompanies this 
ceremony with the words, Fi sqbil lldh^ “For the sake of 
God ” ; and its object is said to be to rid the reapers of the 
fatigue and evil influences they have contracted during 
their work. The women then trill the zgdrlf^ clap their 
hands, and sing, A l-bdida hdifa ^ala ddrii, stdi 

yd mma sd^ddf men zdrii,, “ O white road which leads by the 
house of my lord ‘ Ali; O mother, fortunate are those [women] 
who visited [him] 

The meaning of the custom of leaving a patch of the 
field unreaped seems clear enough. The corn which remains 
is an incarnation of the baraka of the crop ; hence it must 
not be cut with the sickle, which is made of steel and iron, 
but must be plucked with the hand, and hence also the 
zgdrlt and the firing of guns, which are commonly believed 
to expel evil influences. The unreaped corn is left untouched 
for a while so as to transmit the baraka to the next year’s 
crop. It is the “ bride of the field ” from which the corn 
is to be re-bom, when the field comes to life again. I was 
told that among some Briber in the neighbourhood of 
Mequinez the last sheaf is preserved in the tent till the 
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sowing time, when its corn is sown before the other 
seedA 

When the reaping is finished, or also every afternoon 
successively as long as it lasts, the reaped corn is carried to 
the place in the open where it is going to be threshed. This 
threshing-floor of earth is called in Andjra nwader, in the 
Hiaina nddej^^ in the Garbiya and among the Ulad Bu‘aziz, 
as also among other Arabs of the plains, gda ^; and among 
the Berbers mtrdr ^ (Aglu, Amanuz, Demnat, Ait Yusi, 
Ait Nder), an7'dr (Ait Warain), andrd (Temsaman), anndr 
(Ait Waryiger), drnd^i (At Ubahti), rrhabt (xAit Sadden).^ 
Two stacks are made there, one of barley and another of 
wheat, unless indeed there happen to be different kinds of 
wheat which the owner wishes to keep separate. The stack 
is called in Arabic fi^ar (Garbiya, Andjra), ndder or 
ndder (Ulad Bu^aziz, Shawia, Mnasara), fdffa (Hiaina) ; 
and in Berber taffa or tdffa (Shloh), taffa (Ait Yusi, Ait 
Sadden), tdffa (Ait Nder, Tems&man), asmin (Ait Warain), 
ahmin (At Ubahti).® Certain measures are commonly taken 
to protect the stack from evil spirits or other evil influences, or 
to make it grow. The mountaineers of Andjra place at the 
bottom of it salt and some article of steel, to keep oS jnun, 
and an oleander twig as a charm against the evil eye. The 
Ulid Bu^aziz and the Mnasara put salt and tar there as a 
protection against jnun^ yeast in order to make the stack 
increase, and pulverised blood of the,sheep sacrificed at the 
Great Feast on account of the bar aka contained in it. The 
Arabs of the Shawia use for similar purposes tar and yeast ; 
those of the IJiaina a big piece of rock-salt, rue (which 
likewise is supposed to keep jnun away), and yeast which has 

^ Cf. Laoust, op. cit. p. 377. 

2 In the Garbiya the straw-stack is called nwdder, whilst elsewhere 
the name ndder (or nadir) is given to the stack of wheat or barley. 

^ In the ^iaina l-gd'a denotes the spot between the stacks of wheat 
and J^arley where the threshing is done, whereas the whole place is called 
n-ndder. 

^ The Ait Sadden give the name anrdr to the straw-stack made in 
the shape of a house or a beehive. If small, this stack is called tdnrdrt, 

® See also Laoust, op. cit. p. 358 sq. 
® See also ibid. p. 358. 
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been kept from inneir; the Ait Nder rue and harmel, said to 
protect the stack both from jnun and the evil eye ; the Ait 
Yusi, besides salt and rue, a written charm or a stone brought 
from a shrine on which is poured some tar ; the Ait Tem- 
siman a piece of rock-salt which has been kept in the mosque 
during the 27th night of Ramadan ; and the Ait Warain an 
egg or a piece of rock-salt, besides which they thrust into the 
top of the asmin a stick with the skull of a horse or mule or 
some other dead animal at the end of it. But persons or 
families that have become prosperous by robbery, have their 
own peculiar methods of making their stacks grow. In 
Andjra and the Fahs there are families of this kind that are 
in the habit of placing at the bottom of the stack one or 
two bones of some animal which is forbidden to be used as 
food, believing that the corn will increase owing to the 
bar aka which in such a case is attributed to the bones. In 
the yiaina persons of the same class put there the skull of 
a dead animal, among the Ait Warain some bones of a 
sheep which they have stolen and eaten, and among the Ait 
Yilsi an armful of corn taken from a neighbour’s field. In 
the last-mentioned tribe it is also the custom for such persons 
to steal a little seed from somebody else and mix it with their 
own seed on the day when they begin to sow. 

In the division of Andjra called M-IJait de 1-Gaba the 
following custom prevails, which is not found in other 
districts of the tribe. Some day after the ^dnsdra, but before 
the threshing begins, the people go to the nwader and make 
there a dish called grdini^ by boiling together all the different 
kinds of corn and pulse of the season. After partaking of it 
they call down blessings on the corn and ask God to help 
them in the work which is still to be done. This ceremony 
is called d-dydfa de l-fedddn de s-saif^ the hospitality offered 
to the field in the summer 

The threshing-floor is swept clean before the commence¬ 
ment of the threshing, which is called in Arabic ders^ and 
in Berber irwdtn (Amanuz), drwa (Ait Sadden, Ait Yusi), 
asdrwM (Ait Warain), asawd' (Temsiman).^ No Jew, and 
in many places no woman, is allowed to enter the floor, 

^ See also Laoust, op, cit, p. 359. 
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and any man who comes there must be clean and leave his 
slippers outside. An old man from the Hiaina told me 
that sheep are excluded from the threshing-floor because 
there is baf'aka in both, and baj^aka must not come in contact 
with ba7'aka ; but some Berbers from neighbouring tribes 
said that, among them, the prohibition has no other object 
than to prevent the sheep from eating the corn. Among the 
Ait Nder no water must be taken to the threshing-floor, but 
anybody who wants to drink has to go a little aside ; for it is 
believed that water would make the corn damp so that it 
could not be threshed. 

As for the time when the threshing commences, the Ait 
Nder and the Ait Warain consider that there would be little 
or no baraka in corn threshed before the 'dnsdra day, when 
they fumigate the threshing-floor with the smoke of various 
kinds of leaves and herbs.^ The At Ubahti likewise never 
begin threshing before the 'dnsdra is over, and fumigate the 
threshing-floor with the smoke of oleander branches, harmel, 
and izri {Artemisia alba). In the (jrarbtya there is no 
objection to threshing before the 'dnsdra, but the grain must 
not be taken to the granary until it has passed. In Dukkala 
the threshing is commenced on the same days of the week 
as is the ploughing, and among the Ait Temsiman on a 
Sunday or Thursday. 

The corn is generally trodden out on the threshing-floor 
by animals—horses, mules, donkeys, or in some tribes, e.g. 

the Ait Nder, by oxen. The wheat is commonly subjected 
to this process a second time, if there is any considerable 
quantity of it, in order to be cleared of the husks which may 
still cling to it; but the barley is threshed first so as to supply 
the animals with fodder. The second threshing of the wheat 
is called in Arabic tgiza, in the Berber of the Ait Yiisi agiyiz 

or ttgiza. If the wheat is infected with smut {tazMf) the 
Ait Yusi, before the second threshing, mix with it some chalk 
{abiya^y which is crushed to powder by the animals treading 
on it and thus gives a better colour to the grain. In the 
same tribe, when the corn spread out on the floor has been 
threshed, the animals are driven round on it other ten times 

^ Supra^ ii. 184 sg. 
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as a mere ceremony, the driver counting the turns each time 
he faces the east and after the tenth turn twice repeating the 
words, Ssla 7 nnbi, '' Prayer for the Prophet ”, before he 
drives the animals away. This ceremony, which takes place 
both after the first and second threshing, is undoubtedly a 
kind of Id's or—that of the threshing,—the same word, 
'aHar, being used for it as for measuring out the Id'sor 

of the grain. 

Fig. 136.—Threshing in the Garbiya. 

The winnowing is done first with pitchforks, which 
separate the ears from the straw, and then with wooden 
shovels, which remove the husks. The fork is called in 
Arabic medra or medra, and in Berber tdzzdrt (Ait Warain), 
tdzzert (Ait Nder), tazzdrt (Ait Sadden), tazdrt (Ait Yusi), 
tezzd- (Temsiman), aserrdru (Amanuz); the shovel is 
called in Arabic loh, and in Berber lloh (Ait Warain, 
Ait Sadden, Ait Yusi) or ^^joh (Temsiman). Winnowing 
is in Arabic tedrtya; the Ait Temsiman call the 
winnowing with forks azuzzar and that with shovels 
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the Ait Sadden call the former azuzzer and the 

latter asffa, and the Ait Yusi give the name azuzzer 

to either kind of winnowing.^ The Berber tribes in the 

neighbourhood of Fez and the Arabs of the Hiaina winnow 

their corn only when a westerly wind is blowing, there being 

no baraka in other winds. In order to produce such a wind 

the people of the Hiaina make at the threshing-floor a cairn 

which they dedicate to Sidi Bel ‘Abbas {korkdr szdt Bel 

'Abbas). If no west wind is blowing the Ait Warain like¬ 

wise pile up stones on the western side of the threshing-floor 

and invoke Sidi Bel ‘Abbas with the words, Akerkurnnes a 

sidi Bel 'Abbas, " Your cairn, O Sidi Bel ‘Abbas Among 

the Ait Yusi, when the stacks {taffiwin) of barley and wheat 

are built, a pile of stones is made on the west side of them ; 

this, also, is “ Sidi Bel ‘Abbas’ cairn ” (ag^rur n sidi Bell 

'Abbas), and, as we shall see presently, it is stained with 

sacrificial blood in order that the saint shall send a westerly 

wind. If this fails to produce the desired effect, new stones 

are added to the cairn with invocations addressed to him, or 

a fork is thrust into the threshing-floor with a sheaf of corn 

(tadld) stuck on it. While the corn is being tossed in the air 

with the forks, the winnowers sing antiphonally, in Arabic, 

A Hbub yd Hbiib—Ddl t-tben, halli UM^ub, “ O Hbub [the 

name which is on this occasion given to the west wind for 

the sake of the rhyme], O Hbub ”—“ Take the straw, leave 

the grain Among the Ait Nder, in order to get a west 

wind, the women hang a mallet on the tent and the men 

thrust a pitch-fork in the threshing-floor, fixing a sheaf at 

the other end of it. The Shloh of Aglu, again, try to raise 

the wind by tying a rag to the end of a reed, which is then 

thrust into the heap of unwinnowed corn by a woman who 

has given birth to a child every year of her married life. 

In these cases wind is supposed to be produced by the sus¬ 

pension of an object—a sheaf, mallet, or rag,—ready to be 

moved by the first breeze, whereas another method is 

resorted to by the At Ubahti. When the people on the 

threshing-floor are waiting for wind it is announced that 

so-and-so, who is a notorious liar, is coming, although 

^ See also Laoust, op. cit. p. 360 sq. 
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this is not true ; in other words, a lie is told about a liar, 

and this is supposed to raise the wind because, when a person 

is speaking what is not true, it is commonly said of his talk that 

it is ger rreh, which literally means that it is “ only wind 

After the first threshing and winnowing the wheat is, in 

some tribes, shovelled into a hollow, in Arabic called in 

Berber ansel (Ait Sadden, Ait Nder), which is covered with 

sheaves or clothing so as to keep off the evil eye. The Arabs 

of the liiaina put in the wheat a sickle (minjer) and some 

rock-salt, as a protection against jnun^ and a stone of the 

kind used for sharpening tools {hdjra sainiyd) to which is 

attributed baraka, in order to make the grain heavy. The 

Ait Warain likewise put a sickle (amjer) there and some 

rock-salt; the Ait Nder a sickle and a stone and on the top 

of the corn a small bottle of tar, the Jnun being afraid of 

tar as well as of steel and salt; and the Ait Sadden a sickle 

(amgur) or a plough-point {tagursd) and a stone, and in 

many cases a stick which has either grown at Mulai 

‘Abdsslam’s shrine or been taken there and brought back 

again and consequently participates in his baraka. 

The heap of ready threshed corn—^which is called in 

Arabic sdba^ and in Berber tirrlt (Igliwa), first {ibid,^ 

Amanuz, Aglu), tirrst (Ait Nder, Ait Ydsi, Ait Sadden), 

tirrejt (Ait Warain), dirrest (Ait Waryiger), tiarreH (Tem- 

siman) ^—^is protected against jnun by salt (JJiaina, Andjra, 

Ait Waryiger, Ait Warain, Igliwa), tar (Ait Yiisi), rue 

(Hiaina), or harmel (At Ubahti), and extremely frequently 

by a sickle or a dagger. But where the dagger or sickle is 

thrust into the top of the heap it is also looked upon as a 

charm against the evil eye (Dukkala, Andjra, Demnat), being 

apt to attract the first glance, which is supposed to be the 

most dangerous ; and the same is the case with the lump of 

earth which in various places (Dukkala, Demnat, Igliwa, 

Aglu) is put on the heap, although its object may perhaps 

partly be to make the grain big and heavy. As a protection 

against the evil eye the heap is very frequently covered with 

clothing, at least in part. Outside Sefru I saw a cloak thrown 

on the top of it, whilst in Dukkala its sides are often covered 

^ See also Laoust, op. cit. p. 360. 
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with clean clothing, a sickle or dagger and a lump of earth 
being placed on its top. 

The heap of threshed corn, however, has to be protected 
not only against supernatural dangers, but against natural 
risks as well. It is liable to be robbed by ants. In order 
to prevent this the Ait Yiisi put a palmetto leaf into the hole 
from which the ants come out, with the following incantation 
in Arabic:—Qal Ikum sidna Suliman^ fetlu had s-skdl 
au hdrju men had l-mkdn, Our lord Solomon said to you, 
‘ Twist this rope or go away from this place ’ The same 
is done if there are ants in the house or tent.^ In Andjra, 
again, to protect the heap of grain from the invasion of ants 
seven knots are made on the fresh and soft central leaf of a 
palmetto, a few words of the Koran being recited for each 
knot, and the leaf is then put into the hole from which the 
ants are coming out; and if there are several holes the same 
thing is done to each of them. Moreover^ there are also 
human robbers, and for their sake the corn has to be guarded 
at night as long as the threshing lasts. But the watchmen 
must stay at a little distance from the threshing-floor so as 
not to disturb the jnun of the place, who may come and 
increase the baraka of the corn. In this case the jnun may 
be regarded as personifications of the beneficial element 
of its holiness. 

It is generally believed that the grain may still grow in 
weight or quantity after it has been threshed* To promote 
such a growth a stone is put in or underneath the heap 
(Hiaina, Ait Ydsi; Ait Nder, At Ubahti) or a piece of bread 
is put inside it (Ait N^er, Andjra). In Andjra seven pieces 
of bread made with salt are sometimes placed along its edge, 
and although this practice was represented to me as a pre¬ 
caution against the devil, its object may at the same time 
very well be to give additional baraka to the grain. In the 
same tribe, in order to increase its quantity, some earth 
taken from seven diiBferent ant-hills is at night strewn on the 
heap after some passages of the Koran have been read over the 
earth. For a similar purpose seven tamarisk (atraf) branches 
are stuck round the edge of the heap of wheat. Moreover, 

^ Among the Ait Sadden it is done on this occasion only. 
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there are persons who increase the ba7^aka of their heaps by 

taking grain from those of others and putting it on their own ; 

but this is a wicked deed because they may thereby deprive 

the other heaps of their holiness. 

The most important methods of imparting additional 

holiness to the grain, however, are the making of a sacrifice 

and the partaking of a meal, followed by blessings, on the 

threshing-floor. 

Among the Ait Yusi, before the threshing commences, 

a sheep, goat, or cock is sacrificed on the floor, and the 

bleeding victim is taken round the stacks and to the cairn, 

which is stained with its blood. This is 'dr on “ the saints 

of the country ” {ssalehin n tdmdziri) that they shall give 

baraka to the corn, on the inselmen {jnun) that they shall not 

steal from it, and on Sidi Bel ‘Abbas that he shall send a 

westerly wind. This sacrifice, however, is not performed by 

persons "who succeed by Ihram and put stolen corn underneath 

their stacks, nor do such persons make a cairn on the 

threshing-floor ; by omitting all this they need not be afraid 

of being found out, as they are well known anyhow, and the 

trifle they take from their neighbours’ corn is not supposed 

to deprive it of its baraka. The sacrifice is followed by a 

meal on the threshing-floor with a few invited guests, after 

which the threshing begins. Before the commencement of 

the second threshing of the wheat another sacrifice, called 

tamgr'dst 'dgiyiz, is made on Sidi Bel ‘Abbas’ cairn as 'dr on 

jnun and saints, and a meal consisting of afttdl (seks^ and 

meat is partaken of at the threshing-floor ; afttdl must be 

served on this occasion so that there shall be as many measures 

(lemdud) of corn as there are grains in the afttdL Among 

the Ait Warain also, on the day when the threshing begins, 

the farmer sacrifices on the threshing-floor a sheep or goat 

as 'dr on the spirits of the place. After its throat is cut the 

victim is, while still alive, taken round the floor from right 

to left with the blood gushing out from the wound, and is then 

divided between the farmer and his workmen, each taking 

his portion home to eat it there. Among the Ait Sadden 

there is an optional sacrifice before the second threshing of 

the wheat begins, but a meal of ttd'am (sSksd)^ with or 
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without meat, on the threshing-floor is considered necessary 

on this occasion for the purpose of increasing the grain in the 

same magical manner as among the Ait Yusi. Among the 

Ait Nder, while the second threshing is proceeding, the 

farmer sacrifices a sheep or goat close by, putting himself 

and the workmen under the '‘dr of the spirits of the place, 

asking them not to make them ill but to help them in their 

work, and calling down blessings on themselves and their 

children that they may have a good year. The meat is 

carried to the tent to be prepared, and is then taken back 

together with afttdL This is the regular custom, but it may 

also be that, if the farmer has not many animals, he buys the 

meat instead of making a sacrifice. The food is eaten by the 

men on the spot and neighbours who are invited to come and 

partake of it; and after the meal they make f&tha, asking 

God to give them peace and strength to finish their work and 

to let them and their children have corn to eat during the year. 

Similar customs are found among Arabic-speaking tribes. 

In the Shawia, before the threshing commences, a sheep is 

slaughtered on the threshing-floor, which is stained by its 

blood, and the people then retire to a short distance from it 

with the slaughtered animal to leave the gd'a alone with 

God ” ; one part of the sheep is eaten by the workmen, whilst 

another part is taken by the farmer to his home. In Duk- 

kala, when some of the corn has been threshed, a sacrifice 

(dbeha) is offered to the spirits, or “ masters of the ground 

{mmwdlln l’-ar(r)^ or, as I have also heard it put, to the sdba^ so 

that there shall be baraka in the grain. A fowl, or perhaps 

even a sheep, is killed on the threshing-floor in such a manner 

as to make its blood splash on the threshed corn, and some¬ 

times the victim is taken three times round the place ; after 

the fowl or mutton has been boiled at home, it is eaten with 

siks'd by the farmer and workmen close to the threshing-floor. 

Some people in Dukkala, however, defer this sacrifice and 

the subsequent meal till the threshing is finished ; and among 

the Shloh it seems to be the rule to do so. Thus at Aglu, 

on the day when the grain is going to be removed from the 

threshing-floor, the farmer slaughters a sheep in order to 

increase its baraka; it is sacrificed to the masters of the 
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threshing-floor ’’ (Imluk mtrdr)^ who are addressed thus :— 

Lmluk unrdr, hdiyag 7igrdrs fUlaun, Masters of the 

threshing-floor, look here, we killed for you Here, as 

elsewhere, the spirits are supposed to take the blood of the 

victim, while the meat is eaten in the farmer’s house by him¬ 

self, his family, and the workmen, after the grain has been 

carried away from the anrdr. At Demnat a quadruped, by 

preference a sheep, is likewise sacrificed on the threshing- 

floor when the threshing has come to an end ; the contact with 

its blood is believed to give bar aka to the corn, while its 

flesh is taken to the farmer’s house to be used as food. In 

the Hiaina, if the threshed corn amounts to one hundred 

shdf (sing, sdhfa)—that is, six thousand mdud (plur. of 

mudd),—a bull is slaughtered, and its meat eaten, at the 

threshing-floor, after which f&fha is made on behalf of the 

owner of the corn ; but otherwise there is no sacrifice at the 

threshing-floor. 

As appears from these instances, the sacrifice at the 

threshing-floor may or may not be accompanied with a meal 

at the same place. On the other hand, there are also tribes 

in which it is the custom to have on the threshing-floor meals 

which are not preceded by any sacrifice. In the Hiaina, 

when five or six layers of wheat have been threshed, the 

neighbours are asked to come and help to shovel it into the 

nsel, or hollow on the border of the threshing-floor, and the 

farmer gives there a meal of td'dm (seksii) to everybody 

present. Among the Ait Warain the meal on the threshing- 

floor only takes place after the wheat, or at least part of it, 

has been threshed and winnowed a second time. The 

farmer then kills a sheep at his house, and a large dish filled 

with seksi^ and meat on the top of it is carried to the threshing- 

floor, where, after the meal, fdtha is made and blessings are 

called down on the farmer with the wish that benefits may 

come from every grain eaten ; fdtha is likewise made on 

behalf of the Sultan, parents dead or alive, friends who are 

absent and those who are ill. It is worth remembering that 

in the same tribe a sacrifice is made on the threshing-floor 

on the day when the threshing commences, but there is no 

common meal on that occasion. In the Garbiya, on the 
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other hand, I have found no threshing sacrifice at all, only a 

meal called U-gydz, consisting of seks^ with milk, pumpkins, 

and perhaps dried meat, which is given by the farmer at the 

gd'a on the day when the threshing of the wheat is finished. 

In some parts of Andjra, when the wheat has been threshed 

and the heap is still on the threshing-floor, the farmer 

slaughters a sheep and takes there a portion of its meat 

together with Msks^ to be eaten by himself, the workmen, 

and others who happen to be present, after which blessings 

are invoked on the grain. This meal is called l-gidz^ or 

t-fdgyiZj and is said to be l-krdma de s-sd3a, “ the feast of 

the heap of corn ” ; it is maintained that it makes the heap 

grow big, whereas if it were omitted insects would eat the 

wheat. Pieces of the raw meat of the slaughtered sheep are 

also sent to the neighbours. In various tribes (Hiaina, 

Dukkala, Ait Warain, Ait Sadden, Ait Nder) it is the custom 

that the dish in which the food was taken to the threshing- 

floor shall be returned filled with wheat, to give baraka to 

the house or, especially, because it is considered unlucky 

to send back empty a dish which was full when it left the 

house or tent. Among the Ait Warain the second measure 

ilmudd) is poured into it when the grain is measured on the 

evening of the same day. 

Yet although the people are most anxious that the baraka 

in their heaps of grain shall be strong and rich, it may also 

be excessive and thereby become a danger to the farmer and 

his family. As we have noticed before,^ there may be 

qazq'dza in the heap, and measures are taken to avert the 

danger connected with it. 

The threshing and winnowing of the corn is followed 

by the measuring of the grain, and in this process also 

precautions are required to preserve its baraka. In many 

places it is only done after sunset or about daybreak so as 

to prevent the grain from being affected by the evil eye. In 

the yiaina the man who is going to measure it, immediately 

before he begins his work, moves a shovel once round the 

heap from right to left, takes with it some grain with which 

he fills his left hand, pours the grain from there into his 

^ Supra, i. 220. 
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right hand, and at last throws it over the blanket covering 

the heap ; he throws it into the evil eye, my informant says, 

blinding it as it were. It is a common requirement that the 

person who measures the grain shall not only be clean but 

also a good and religious man who is in the habit of saying 

his daily prayers. While engaged in his work he faces the 

east with his head covered, as if he were praying, and nobody 

must stand in front of him. He must not count aloud, nor 

is anybody else allowed to speak. The first measure is not 

counted at all but put aside as the mudd of Sidi Bel 

‘Abbas —in Arabic Umudd dsidi Bel ^Abbas or (in Andjra) 

l-mudd ed mulai I-Abbas^ in Berber Imudd n sidi (or n sidi) 

Bel (or Bell) 'Abbas—or “ the mudd of the Prophet ’’— 

in Arabic mudd in-nbi (Hiaina), in Berber Imudd ne nnbi 

(Ait Sadden),—and given to the schoolmaster of the village 

or the ploughman or scribes or poor people or some shereef 

who comes to the place or the living relatives of some 

deceased saint; if there is no schoolmaster in the village, the 

ploughman is often considered to have a right to it. In the 

Garbiya it is the custom to take from it a handful of grain 

and throw it back again on the heap, to give the latter the, 

benefit of Sidi Bel ‘Abbas’ baraka. In some instances the 

mudd dedicated to him is set apart each time grain is 

measured, in others the first tin^ only; and this practice 

prevails both in the case of any kind of corn and also, though 

not universally, in the case of pulse, if there is a considerable 

quantity of it. The so-called “ mudd of Sidi Bel ‘Abbas ”, 

however, is not necessarily a whole mudd; among the Ait 

Yiisi, for example, the measure called arVdi is only a fourth 

part of the mudd of Sefru, and yet the first arb'di is styled 

Imudd n sidi Bell 'Abbas, In Dukkala some handfuls only 

are set aside with the words, Hd saddqtdk a sidi Bel 'Abbas, 

" Here are your alms, O Sidi Bel ‘Abbas ” ; this is called 

l-abbqsiya, and is either left where it is put or given to some 

poor person. The first-fruit offering to Sidi Bel ‘Abbas is 

believed to secure his blessing for the corn or pulse from 

which it is taken and which, if it were omitted, would be 

haunted by Jniln, The Iglfwa give the first basket (taryalt) 

of any kind of corn to the patron saint of their country 
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{sseh n tdmazirt)^ Sidi 'Ali u Mhammd, as represented by his 

descendants. The first-fruit offering has no doubt originated 

in the fear of the first or the new, although, by being offered 

to a saint, the first measure has been utilised as a means of 

transferring bar aka to the rest. 

The grain is, indeed, considered to be able to increase as 

long as it remains on the threshing-floor, and even after¬ 

wards. An old Berber from Aglu told me that when the 

people in the morning begin to take away grain from the 

threshing-floor and estimate that the work will be finished 

about noon, it may in point of fact last till sunset, for the 

reason that the heap of grain has been growing while they 

have been working. Another Berber, from the Rif, said 

that the bar aka of the corn particularly displays itself when 

the grain touches the rmudd by which it is measured ; it 

may happen that the heap of threshed corn is quite small 

and yet when measured gives a large quantity of grain, 

whereas a large heap may give a small quantity. It is 

therefore natural that the person who measures the grain 

should try to impart to it as much baraka as possible and at 

the same time to keep off evil influences and to avoid every¬ 

thing which might cause it harm. In counting the measures 

he thus makes use of lucky or holy words, names, or phrases 

instead of, or in addition to, the ordinary numerals, and often 

takes care not to mention dangerous numbers ; with regard 

to the holy words I was told that they put the jniin to flight 

(Andjra). 

In the (j-arbiya I heard the following counting:— 

Bdrka men dlldh^ hddi barkfdin^ hddi tldfa^ hddi drb^a^ 

hddi hdmsa f ^ain yiblis^ hddi setfa^ hddi sdhla^ hddi 

nefmennau dlldh l-bdraka^ hddi nes^du dlldh t-fduba 

u l-gofran^ hddi ^dsra u shdb h-nbi rasul'A llah^ Blessing 

from God, here two blessings, here three, here four, 

here five in the eye of the devil,^ here six, here easy 

(instead of ‘ seven which is called * difficult ’ in the 

common phrase seVa ddiba), here we wish for a blessing 

from God (instead of ‘ eight fmenya^ on account of its 

phonetical resemblance to nefminnav), here we ask God for 

^ Cf. supra^ i. 445. 
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repentance and forgiveness (instead of ' nine here 

ten and the friends of the* Prophet the apostle of God ’L 

The Arabs of the Hiaina say, Bdrka men dlldh^ barkfdin, 

tldfa^ drBay u drVa^ hd setfa^ sdhla^ nefmennau l-hdir 

^ and dlldh^ nes^du l-hdir ^and dlldh^ 'dsra shdb 'k-nbi, hddds 

hdf stdna Yusef, dtnds dtndsar^ shar, “ Blessing from God, 

two blessings, three, four, and four (instead of five), here 

six, easy (instead of seven), we wish for good from God 

(instead of eight), we beg for good from God (instead of nine), 

ten the friends of the Prophet, eleven the brothers of our lord 

Yusef, twelve twelve months Then the counting is con¬ 

tinued in the ordinary manner except that all numbers 

containing either five or seven are avoided ; thus instead of 

fifteen is said and fourteen ’’ (u arbd'tas) and instead of 

seventeen is said and sixteen ’’ (u settds). The Ulid 

Bu'aziz say, Wahd llah^ la fdni m^ah (three to seven as 

usual), tmdnya netminna'd llah^ ts^a ns^a^ llah^ ^dsra shdb 

h-nbi^ One is God, he has no second, . . . eight we wish 

[for good from] God, nine we ask God, ten the friends of 

the Prophet The number nine is also in other circum¬ 

stances considered a somewhat dangerous number and has 

often the said phrase added to it; and the Ulad Bu'aziz avoid 

it altogether when speaking of the price of an animal. 

Instead of nine they say eight and one or “ ten less one ; 

and if a person offers for the animal for example nine dollars, 

the owner of it replies, Ts^a fi ^ain s-sitdn, '' Nine in the 

devil’s eye 

The following counting is in use among the Ait Yusi :— 

Hd bdrka nd lldh^ hd bdrktndin^ hd tldta^ hd rBa^ hd d rBa^ 

hd stta, hd u stta, hd tmdnya netmennau Iher (or llah)^ hd 

ts^a bob rabbit hd shdb 'knbi ^dsra, Here is the blessing of 

God, here are two blessings, here three, here four, and here 

^ In Palestine many Muhammadans, when measuring the grain, 
say “ God is one ” for the first measure, and “ He has no second ” for 
the next. They also avoid mentioning the numbers for some of the 
following measures, saying “ your hand instead of five ; “ a blessing 
instead of seven (unless they prefer passing over it in silence); “ pray 
in the name of Muhammed ”, instead of nine; and there are ten ” 
instead of eleven (Wilson, Peasant Life in the Holy Land [London, 1906], 
p. 212 sql). 
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four, here six, and here six, here eight v^e wish for good 

(or, ‘ [for good from] God ’), here nine the gate of God, here the 

friends of the Prophet ten ”, Subsequently both five and 

seven are mentioned as usual. A native of the At Ubahti, 

for many years resident among the Ait Nder, told me that 

the latter count as follows :—Bismilld^ barkd mn alldh^ 

barktdin^ bdrakt Anbi^ nerbhA^ hams a fi ^din iblis^ setta fi 

^din weldu^ seb^a mn alldh^ nfmennau Iher^ nssd^du, shab 

'Anbi^ alldhu mdrdi ^dlehumy hd tnas^ In the name of God, 

blessing from God (one), two blessings, the blessing of the 

Prophet (three), we shall profit (four), five in the deviPs eye, 

six in the eye of his son, satiation from God (seven, on account 

of the resemblance between sib^a and seb^d), we wish for 

good (eight), we shall be lucky (nine), the friends of the 

Prophet (ten), God is gracious to them (eleven), here is 

twelve 

When the corn or pulse is measured a tenth part of it is, 

or should be, set aside and given away to the poor, widows, 

scribes, or shereefs ; it is said that otherwise there is no 

baraka in it or that it will be haunted by jnun or infested with 

vermin or pilfered by men. The Ulid Bu'aziz maintain 

that if the tenth measure of corn is not set aside for the said 

purpose, that com will spoil the whole contents of the 

granary in which it is stored, and will cause sickness to any 

animal eating of it. These alms, which are called Id-sdr 

(or la-sdr)^ are prescribed as a religious duty; but the 

prescription is by no means universally followed, and in 

many places the giving of Id-sdr is quite an exception. 

After the grain has been measured it is taken from the 

threshing-floor to the place where it is to be stored. Among 

the Ait Warain, on the day when all the grain has been thus 

removed, the farmer gives on the anrdr a meal of siks'd and 

mutton with the other farmers of the village and all the men 

who took part in the work as guests, after which fdtha is 

made and the participants call down blessings on themselves. 

^ This manner of counting the measures of grain resembles that 
prevalent among the natives of el-QaPa (Oran) in Algeria, which is given 
by M. Doutt4 {Magie et religion dans VAfrique du Nord [Alger, 1909], 
p, 179 sq.) on the authority of M. Destaing. 
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Later on the same day or early next morning the widows of 

the village, and perhaps the wife of the ploughman as well, 

come and sweep the place and take the grain which is left; 

for it is the custom that when the measured corn is carried 

away the threshing-floor should not be swept clean, as the 

grain remaining there is supposed to contain its baraka. 

Among the Ait Nder women belonging to the farmer’s and 

ploughman’s families sweep the threshing-floor and divide 

the grain between themselves. Among the Ait Ydsi the 

threshing-floor must not be swept until all the corn has been 

carried away from it, lest the baraka should be swept away. 

The Shloh of Aglu consider that the grain left behind on 

the anrdr contains much baraka and use it therefore, mixed 

with other grain, for seed. These customs evidently corre¬ 

spond to the practice of leaving a patch of the field un¬ 

reaped : the grain left on the ground preserves the baraka 

of the corn at the threshing-floor and transmits it to the next 

year’s crops, more particularly when afterwards used as seed. 

Among the people of the plains the grain is stored in 

subterranean granaries consisting of a circular, bottle-shaped 

pit, the mouth of which is carefully sealed. Such a granary 

is called in Arabic mdtmura (Ulid Bu^aziz) or mdtmSr (plur. 

mtamar; Andjra), and in Berber tasrdft (plur. tiserfin; 

Aglu), tasrdft (plur. tiserfin ; Ait Warain), tasrdft (plur. 

tiserfin ; Ait Yusi, Ait Sadden, Ait N^er), ddsrdft (Ait 

Waryiger)A At each village there is a place, called l-mers^ 

which contains a larger or smaller group of these pits. 

Among the mountaineers aboveground granaries are found ; 

the Ait Warain call a granary of this kind tahzdnt (from the 

Arabic hdzna, treasury ”). In the mountains of the Ait 

Ydsi the grain is stored in a division of the dwelling-house 

named Imdhzen^ or rather in two divisions {lemhdzeii)^ one 

for wheat and another for barley ; and the Amanuz likewise 

keep the grain in their houses, in a special room called 

ahdnu or, if small, tahanut. Certain things are often placed 

in the granary either to protect the people who are working 

there or the grain against jnun or to increase the baraka of 

the grain. At Aglu some harmel is put on the straw which 

^ See also Laoust, op, cit. p. 362. 
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is laid on the bottom of the tasrdft to keep off jniin from the 

man who makes the place ready for the storage. At Demnat 

and among the Igliwa salt is put in the granary to prevent 

jnun from taking away grain when persons come to fetch it. 

The Ait Warain protect their granaries against the same 

enemy with rock-salt and harmel, and the Arabs of the 

Hiaina with salt and rue, besides which they make use of 

squill {fdr^iin) to keep away vermin with its smell. In 

Dukkala people put there tar and salt as a safeguard against 

piiin^ yeast to make the grain increase, and dried blood of the 

sheep sacrificed at the Great Feast to give it the benefit of 

its holiness. In Andjra baraka is added to the grain by a 

piece of bread being placed in the mdtmdr ; while the Ait 

Waryiger, according to a scribe from their tribe, believe 

that the holiness of the granary itself may make the grain 

increase after it has been put there. But in other tribes, like 

the Ait Yusi, the corn which is stored in the granary is no 

longer supposed to be capable of increasing, nor to be 

haunted by jnun ; hence nothing is put with it. 

Before a person enters the subterranean granary it must 

be opened for some hours or longer, since otherwise the heat 

there is supposed to cause his death or make him seriously 

ill when he again comes out into the fresh air ; but this 

precaution is not held necessary if the granary is full of corn 

or if it is opened very frequently. Anybody who goes into 

a granary must first remove his slippers and must also be 

sexually clean. If he were not clean, it is believed not only 

that the grain would lose its baraka but that he himself would 

fall ill; a Berber from the Ait Warain told me that he once 

got bad boils because he entered a granary in a state of un¬ 

cleanness. Women are commonly forbidden to go into the 

granaries so as not to spoil the baraka of the latter ; but 

the Igliwa make an exception for such women as are in the 

habit of praying, and in the Hiaina all women are allowed 

to enter the granary though not to tread on the threshing- 

floor. In Andjra it is said that if an unmarried woman goes 

into a matmdr she will never marry, that a married woman 

who does so will never have a child, and that a woman with 

child will have a miscarriage. In the same district schoolboys 
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and students who have not yet completed their study of the 

Koran must likewise keep away from the mdtm^r^ lest they 

should become unable to learn anything more or cease to 

grow. This is one instance out of many in which it is 

supposed to be injurious for baraka^ as well as for unclean 

individuals, to come in contact with baraka. 

It is a common custom that the person who takes grain 

from the granary says the bismilldhy with or without adding 

the words r~rah?ndn r~rdhlm^ so as to drive away the jnun 

or the devil. The Ait Warain say, Bismilld u ttakunna ^dl 

alldh a bdrakt szdi Bel ^Abbas^ In the name of God and 

we trust God, O blessing of Sidi Bel ‘Abbas The Shloh 

say, Bismilldh yd rabbi Ibaraka^ “ In the name of God, O 

God a blessing ”, or some similar phrase ; the person in 

question may repeat this three times, each time taking with 

both hands as much grain as he can hold, and if at the 

third time some grain in the heap slides down there is 

supposed to be much baraka in it. In the Hiaina the corn 

in the granary must always be levelled, since it is believed 

that any person or animal who should eat grain left in a 

pile along the wall would die in consequence. Among the 

Ait Warain, when corn is for the first time fetched from the 

granary, the widows of the village come there and receive 

each their share of what is taken out, in order that there 

shall be baraka in the granary. This custom is probably in 

its origin akin to the setting apart of “ the mudd of Sidi 

Bel ‘Abbas 

The grinding of the corn is also subject to certain rules. 

Evil influences of various kinds must be avoided. The 

woman who grinds it must be clean lest the flour should be 

bad (Andjra). Among the Ait Warain she says the bismilldh 

before starting and sprinkles a little salt on the handmill 

{tdsirt; in Arabic fhd). The Ait Waryager put some salt 

in the hole of the handmill (ddsirt) to prevent jniin from 

coming to steal flour. In the Hiaina, where corn is mostly 

ground at night, it is said that jnun would rob the grain of its 

baraka if the work were done in the dark—^an idea closely 

related to the prohibition, found among some neighbouring 

Berbers, of taking corn (Ait Nder) or at least wheat (Ait 
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Sadden) out of the tent or house between sunset and the 

following morning. In several tribes all grinding is abstained 

from at (At Ubahti) or after (Igliwa) the ^dsar^ or mid-after¬ 

noon, prayer, when th.Q jnun are believed to come out from 

their haunts, or between ^dsar and sunset (Hiaina, Ait 

Warain, Ait Ydsi, Ait Nder).^ The Igliwa do not even 

touch grain after ^dsar, and in Andjra and among the Ait 

Waryager nobody is then allowed to lend his handmill to a 

neighbour. The Ait Yusi abstain from taking corn or the 

handmill (azery) out of the house or tent between ^dsar 

and sunset. Among the Ait Warain the latter must be 

covered up if it is removed from the house after 'dsar, and 

at any time they insist upon its being taken out whole as it is 

and not in pieces. In the Hiaina, however, there is an inter¬ 

esting exception to the rule which prohibits grinding between 

^dsar and sunset in so far that, if a person in the village dies, 

the wheat which is distributed among the relatives for 

grinding is only ground just in those hours. Such wheat is 

perhaps considered to be in some measure polluted by death 

and therefore unfit to be ground at the same time as other 

com. The idea that grinding is liable to be affected by the 

defilement of death is very obvious in the custom of the Ait 

Yiisi which forbids it altogether when there is a death in 

the village, and also on the day of the funeral if this does not 

coincide with the day of the death ; and this rule even applies 

to the people in a neighbouring village, if related to the 

deceased. In the G-arbiya, again, no grinding must be done 

on a Friday. 

But fear of exposing the corn to evil influences is not the 

only motive which has led to prohibiting grinding in particular 

circumstances : it is also sometimes considered to exercise 

an injurious effect on domestic animals and people. Among 

the Ait Sadden it is the custom that if a mare foals no corn 

must be ground in the household for three days. Among the 

Ulad Bu^aziz, if a person has bought an animal with money 

gained by selling corn from his own field, there must be no 

grinding between sunset and the ^dsa prayer, lest the animal 

^ Among the Ait Sadden certain households, only, avoid grinding at 
^dsca^. 
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should die or some other evil happen to it. In the Garbiya 

there must be no grinding in the afternoon when the domestic 

animals come back to the village from the pasture. The 

Ait Warain maintain that grinding between 'dsar and sunset 

would cause destruction among the animals which then return. 

Among the Ait Nder and in the Hiaina grinding between 

^dsa?‘ and sunset is supposed to cause death or give bas not 

only to domestic animals but to persons of the household 

as well. In the latter tribe there is a village named Ulad 

t-Taleb, in the district of the Ulad Melluk, where no woman 

from another village is allowed to grind corn since her doing 

so is believed to cause death among its inhabitants. I 

have never heard an explanation of any of these customs 

or beliefs, but I presume that the destructive tendencies 

occasionally ascribed to grinding belong to the sphere of 

homoeopathic magic, being suggested by the crushing of 

the grain in the mill. The bar aka of the grain readily charges 

the act with magic energy, and it beconies dangerous to a 

creature in a delicate condition like a new-born foal, or to 

an animal which is closely connected with its owner’s corn 

as among the Ulad Bii‘aziz, or to animals or men who are 

near the spot where the grinding takes place at a time of the 

day when evil spirits are about, or when the woman who 

grinds is a stranger. It remains, however, to add that the 

rules and practices relating to grinding are not all of a 

prophylactic character intended to protect the grain or 

animals or men against evil influences, but that there are also 

some from which more positive benefits are expected. The 

Ait Warain never leave their handmills quite empty however 

hungry they be, so that they shall have corn to grind in the 

future also. For the same reason the Ait Yijsi, when the 

grinding is finished, put some grain into the mill ; and at 

the Little Feast they givtfetra to it. The women of the Ait 

Sadden, as said above, fill their handmills with wheat and 

cover them up on mut l-ard, the 17th of May. In the 

(jarbiya the first thing ground in a new handmill is some 

barley which is then thrown into a river, in order that there 

shall always be corn to grind as there is always water running 
in the river. 
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Magic propensities are also ascribed to the flour, which 

is called in Arabic then and in Berber drn (Ait Warain), 

aggurr (Ait Yusi), or aggurn (Ait Sadden, Amanuz).^ A 

Berber from the Ait Warain told me that he fails asleep if he 

hears the noise of a mill, because, when he was a little child, 

his mother strewed some flour from the mill on his head to 

make him sleep, this being a cure for sleeplessness in 

children. The At Ubahti believe that if an unmarried person 

eats flour there will be cold and rainy weather at his or her 

wedding.^ In the same tribe it is the custom to add salt, by 

preference rock-salt, a small piece of charcoal, and some 

flour to money which is buried in the ground in order to 

protect it against jnun. The Ait Yiisi bury with it some flour 

and tar or, if they have no tar, a piece of charcoal. The 

Ait Waryiger put tar and flour into the wooden box or 

earthenware vessel in which money is buried—tar in order 

to prevent the jnun from striking the owner when he again 

digs up his money, and flour, I was told, to keep the money 

clean. But perhaps the latter also is intended to serve as a 

protection against those spirits ; in the same tribe a little salt 

and a grain of barley are sometimes put into a written charm 

to prevent it from being spoilt hy jnun^ who are said to be 

afraid of corn after the ratsor {la-sdr) has been paid out of it. 

At the Great Feast flour is used as a means of purifying the 

sacrificial animal before it is killed ; ® and people who have 

attended a burial purify themselves by touching flour 

There is also baraka in the bread, called in Arabic hobz 

and in the various Berber dialects of Morocco agrum or 

agrom} We have seen that bread is used as a means of 

increasing the baraka of the corn ; and like everything holy 

it is also subject to various taboos.® Bread and corn 

picked up from the road contain much baraka. In Andjra 

^ See also Laoust, op. cit. p. 76. 

^ For flour and corn as rain-charms see infra^ p. 272 sq. 
® Supra, ii. 116 sq. 

^ Infra, p. 463. For the ritual use of flour see also supra, ii. 32, 
and ‘ Index s.v. Flour. 

® Cf. Laoust, op. cit. p. 76 n. 6. 

® Supra, i. 239, 240, 252. For the ritual use of bread see also 
* Index s.v. Bread. 
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such corn is mixed with the seed to improve the crops, and 
among the Ait Yiisi, if an ear of wheat is found on the road, it 
is considered good to sow the seed in it separately on a special 
spot; the grain resulting from the crop is again sown separ¬ 
ately, and the same procedure is repeated as long as the 
person remains alive. When he dies, part of this wheat is 
sold and the money spent on buying his shroud and defraying 
the funeral expenses, whilst another part is used for the 
supper {imensi) given on the second day after the funeral; 
but there may still be left of it some for his children. 

There are superstitions connected with other things made 
of corn besides bread. When the Ulid Bu‘azlz make 
gelya by roasting corn or pulse in an earthenware pan 
{tajln)y they stir it not wdth a stick but with their fingers, 
lest the kind of corn or pulse which they are roasting should 
become dear. They also believe that if a child eats gelya 

which has been standing over night, it will have pimples on 
its face. A similar belief prevails among the Ait Sadden 
and the Ait Yusi with reference not only to children but to 
young people in general. The Ait Ydsi, however, think that 
they can cure this disease by making some fresh gelya, or 
turift as they call it, this time without salt, and burying it in 
the grave of a stranger {tindalt dgrib) ; they evidently have 
the idea that they at the same time bury the pimples, which 
are actually called ‘‘ wheat erden. The same Berber tribes 
believe that if anybody is eating turift and hides it when a 
child or young person comes, the latter will have pimples 
on his face ; by such a method, I was told, the beauty of 
many a young woman is spoilt by others who are jealous of 
her. But a similar effect is also'attributed to the hiding of 
other food besides turift} 

Much baraka is ascribed to yeast, which is called in 
Arabic ftmtra, and in Berber tahmirt (Iglfwa), tihmirt 

(Amanuz), antun (TemsSman), tantunt (Ait Yusi).^ We 
have previously noticed that it is frequently used as a magical 
means of increasing the corn. It is a symbol of prosperity, 
whilst its absence means destitution ; a common blessing is, 

^ For superstitions relating to gelya see also supra, i. i66, 251; ii. 220. 
^ See also Laoust, op, cit, p. 77. 
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Ldh la ydqtol lek hmtra men ddrdk, May God never cut 
off [the supply of] yeast from your house In the Garbiya, 
the Hiaina, and elsewhere nobody would give away yeast 
from the house or tent after 'dsar; to do so would be to give 
away the rezq or bar aka (Ait Warydger). At Fez it is 
believed that a person who should lend or give yeast to 
anybody else would have pustules, called hmira^ round his 
mouth, which, however, may be cured by applying to them 
the scorched part of toasted bread made into powder. 
Among the Ait Yusi and the Ait Sadden, again, if a young 
person asks the mistress of the household to give him or her 
some yeast and she refuses, that person's face will break out 
with pustules, called tantunt on account of their resemblance 
to the blisters of yeast. The woman, however, has good 
reason to refuse ; for if she gives yeast to the person asking 
for it and does not in return get some yeast from the dough 
made with it, her children will get tantunt. As a remedy 
for this disease yeast is smeared on the affected part of the 
face ; but I was told that this cure is not infallible.^ 

Magical and medicinal qualities are also attributed to 
the bran ^—called in Arabic nohhdla or nohhaly and in Berber 
ildmmen (Amanuz, Ait Ydsi, Ait N^^r), anhhal (At Ubahti), 
tanhhalf (Ait Warain) ^—which remains in the sieve at the 
sifting of jiiour. It is used for the curing of scorpion stings,^ 
and the smoke of it for increasing the quantity of butter.® 
But it is a dangerous substance, as may be expected in the 
case of a refuse.® A common belief is that anybody who 
treads upon or walks over it will get an affection of the 
leg or hip (sciatica) named buzellum (Garbiya, Ait Nder, 
At Ubahti) or azellim (Ait Yusi), which is described as a 
jinn ; hence it is never carelessly thrown away but is, mixed 
with water or buttermilk, given to the dogs or other domestic 
animals to eat, or put in a place where nobody walks. 

The sieve—called in Arabic garbdl {gdrbdl, g^rbql)^ 

karbdll'dy or gdrbdll'tt^ and in Berber tdllunt (Amanuz, 

^ See also ‘ Index’, s.v. Yeast. ^ See also ‘ Index s.v. Bran. 
® See also Laoust, op. cit. p. 77. ^ Infra, p. 355 sq, 
® Supra, i. 249; infra, p. 298. 
® There is a similar belief with regard to ashes. 
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Ait Warain}, tdllunt (Ait Sadden, Ait Yusi), ddrdimd (Ait 
Warydger), drkkut (At Ubahti)—which is made of pierced 
sheep- or goatskin with a wooden rim, must also be handled 
with caution. In the Hiaina it must not be taken out of the 
house between ^dsar and sunset, and among the Ait Warain 
it is hung on the wall when not in use, since it is considered 
bad to step over it. In the latter tribe it must on no account 
be seen b}^ the sheep or goats, and anybody who has to pass 
them with it must hide it underneath his clothes ; it is said 
that if they saw it they would get rot {tdzerzdH')^ no doubt 
because of the resemblance between this disease and the 
round holes in the skin of the sieve. So also among the 
Ait Yiisi the sieve must not be shown to the sheep or goats, 
though no other explanation of this prohibition was given me 
than that it would be bad for them to see it.^ Among the 
At Ubahti the shepherd is not allowed to touch a sieve ; 
and the Ait Nder maintain that if he takes it in his hands 
he will break the legs of the sheep and goats when he throws 
stones at them.^ On the other hand, the sieve is also used 
as a fertility charm. Among the Ait Warylger, when a 
person has bought some sheep or goats, he puts a sieve at 
the entrance to the yard and makes the animals walk over 
it with a view to rendering them very fertile ; and he then 
sprinkles the sieve with water to expel any evil influences 
which may cling to them. Among the Tsui, when the bride 
arrives at the bridegroom’s house, she is received there by 
his mother carrying on her back a sieve covered with her 
izdr^ in order that the young wife shall give birth to children, 
the sieve representing a baby ; and among the Ul&d Bfl'aziz 
the bridegroom’s mother likewise carries a sieve on her back.® 
The sieve also figures in the rites practised when a new-born 
child is named, presumably as an instrument of purification.^ 
It is shaken over the head of a new-born boy if the earlier 

^ In Syria ** ein Bauer wird nie ein Sieb nach Sonnenuntergang 
ausleihen ; dies konnte seinen Kiihen schaden (Eijub Abela, ^ Beitr%e 
zur Kenntniss aberglaubischer Gebrauche in Syrien in Zeitschrift des 
Deutschen Paldstina-Vereinsy vii. [Leipzig, 1884], p. 98). 

^ See also su^ra^ i. 251. 

® See su^ra, i. 583 ; Westermarck, Marriage Ceremonies in Morocco 

(London, 1914), pp. I9S» I99* ^ Infra, p. 390. 
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children of the family have died.^ It is employed as a means 
of producing wind - or rain.^ 

The ceremonies connected with the growing of other 
cereals, pulse, and vegetables are by no means so numerous 
as those connected with wheat and barley. One or two have 
already been mentioned, and a few more may be added. 
In Andjra the sowing of maize and durra by preference 
begins on a Tuesday or Friday, two days which, so far as I 
know, are nowhere considered very suitable for the com¬ 
mencement of the first ploughing season, but on the contrary 
are specially avoided for that purpose. In the same district 
the person who sows these cereals must be without trousers 
so that the crops shall grow better ; and when his work 
is over it is the custom for the wife of the farmer to give him 
a good meal, whether he be her husband or anybody else, 
with a view to ridding him of his fatigue. This meal has 
the name 'dsaf kesraf “ the supper on the dog’s ^ 
pieces of bread In the Garbiya the sower of maize or 
durra, but not of wheat or barley, must let the hair grow on 
his head till he has finished his work so that the crops shall 
prosper. In the same district, on the day when the sowing of 
beans is going to commence, the ploughman takes up beans 
with the plough-point, three or four times, and gives them to 
the mistress of the household to boil. They are then eaten by 
the family ; and although no fdtha is made after the meal, 
its object is no doubt to benefit the future crops. This is 
expressly said to be the case with the very similar custom 
of the Ulid Bu'aziz mentioned above. 

There are, moreover, certain superstitions and cere¬ 
monies connected with the vegetable garden. It must not 
be entered by a person who is sexually unclean, as such a 
visit would do harm to it and also to the person himself 
(Ul&d Bu^aziz, Andjra, Ait Warain). Among the Ait 
Warain women do not work in the tdhhert nor do they 
gather vegetables from it. I'he Ait Waryfiger believe that 

^ Infra, p. 402. ^ Infra, p. 280. 

® Infra, p. 270. For the ritual use of the sieve see also ‘Index’, 
s,v. Sieve. 

^ Cf the English expression “ dog-tired 
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a woman’s presence in a vegetable garden would make it 
dry ; and among the Ait Yusi, I was told, a woman can enter 
it only by force, if she is more powerful than her husband. 
In the Hiaina, on the other hand, if the vegetable garden 
does not thrive, a clean woman is sometimes asked to walk 
about in it, flicking the plants with her finger; but a Jew 
is by preference employed for such a task, and this is in¬ 
variably the case among the Ait Yusi and the At Ubahti. 
The reason for these practices may be that a woman is a 
fertile being and the Jews are a fertile race ; but the Jews 
are also in a curious manner associated with rain, great 
efficacy being attributed to their prayers for it.^ In similar 
circumstances the At Ubahti often bury a fish in the garden, 
either, I presume, as a charm for fertility or abundance ^ or, 
owing to the natural connection between fish and water, as a 
rain-charm. In the Hiaina a vegetable garden, an orchard, 
or a cornfield is protected in the following manner against 
vermin, animals, and thieves : a little earth from it is taken 
to a fqz^ who reads an incantation over it seven times, and 
the earth is then returned. 

A method of influencing the orchard still deserves notice. 
In the mountains of Northern Morocco, where much fruit 
is cultivated, it is the custom that if women carrying fresh 
fruit meet a band of scribes on the road, they must each offer 
the scribes some fruit, which the latter themselves pick from 
the basket, returning a blessing for the gift. This is 
supposed to benefit the fruit in the orchard. 

The rites and beliefs connected with agriculture in 
Morocco have no doubt a deep foundation in the antiquity 
of the Berber race, that, in some regions of North Africa, 
is known to have cultivated cereals even before the arrival 
of the Phoenicians.^ They present striking similarities to 
practices and ideas prevalent among peoples on the other side 
of the Mediterranean,^ and therefore, like many other facts, 

^ Infra^ P* 25$. ^ Cf. supra, i. 590. 
® GseH, Hisfoire ancienne de VAfrtque du Nord, i, (Paris, 1913), 

p. 236. 
^ For rites and beliefs connected with agriculture in Europe see 

Mannhardt, Mythologische Forsckungen (Strassburg, 1884); Idem, 
Wald- und Feldkulte (Berlin, 1904-5); Frazer, Spirits af the Corn 
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suggest a common participation in an ancient Mediterranean 
culture. As an instance of these similarities may be men¬ 
tioned customs relating to the handful of corn which is left 
standing last on the field, well known to students of European 
folk-lore and also found in Palestine, where to this day,^ as 
in times of old,^ a portion of the field is left unreaped for the 
benefit of “ the widows and the fatherless In ancient 
Egypt, according to Diodorus, the reapers were wont to 
beat their breasts and lament over the first sheaf cut, while 
at the same time they invoked Isis as the goddess to whom 
they owed the discovery of corn.^ The first-fruit offering to 
Sidi Bel ‘Abbas, again, has its counterpart in the tithe from 
the threshed grain which, in Palestine, is still set apart for 
the derwlsh or village priest,^ as it was for the ancient 
Levite.® 

and of the Wild (London, 1912); Sartori, Sitte und Brauch, ii. (Leipzig, 
1911), p. 53 sqq. ; Rantasalo, Der Ackerbau im Volksaberglauben der 
Finnen und Esten, mit entsprechenden Gebrauchen der Germanen 
verglichen (FF Communications ni. 30-32, 55 ; Sortavala & Helsinki, 
1919-24); Skrifter uigivna av Svenska Litieratursdllskapet i Finland, 
vol. clxxxiv. Vdxtlighetsriter, ed. by Gunnar Landtman (Helsingfors, 
1925). In a learned review of my earlier essay on rites and beliefs 
connected with agriculture in Morocco, Dr. Hammarstedt has pointed 
out many remarkable similarities to Swedish rites and beliefs {Faiaburen 
[Stockholm], 1914, p. 57 sq^, 

^ Conder, Tent Work in Palestine (London, 1885), p. 329 ; Robinson 
Lees, Village Life in Palestine (London, 1905), i. 146. 

^ Leviticus, xix. 9, xxiii. 22. Cf, Deuteronomy, xxiv. 19. 
® Diodorus Siculus, Bibliotheca historica, i. 14. 
^ Conder, op. cit. p. 330. 
® Leviticus, xxiii, 10; Numbers, xviii, 21. 



CHAPTER XVII 

RITES PRACTISED FOR THE PURPOSE OF INFLUENCING 

THE WEATHER 

In Morocco the failure of the crops is mostly due not to the 

lack of sunshine or too much rain, but to drought, and to 

avert this danger many different methods are resorted to. 

The orthodox method is to perform the so-called salat 

aUistisqd in the morning at the musalla^ or public place of 

prayer outside the town or village. This ceremony consists 

of two rek'dt, or ordinary forms of prayer, two hotbdt, or 

sermons, and one du'dy or supplication in which God is asked 

to send rain. In the prayer, however, the formula of takblr 

{alldhu akbar, “ God is most greatis replaced by the 

phrase ista^r alldh^ “ implore the pardon of God in 

accordance with the saying of the Koran, “ Ask God*s 

pardon, for he is merciful and will give you abundant rain; 

he has placed the rain as a reward for him who begs forgive¬ 

ness for his faults ’ *. After the first hotba the preacher changes 

his mantle from the right to the left shoulder and vice versd^ 

and the same is done by the congregation.^ That this is 

intrinsically a magical act calculated to bring about a change 

in the weather is apparent from the statement of the com¬ 

mentators that it is meant to show God the desire of the 

^ According to some Muhammadan writers the Prophet reversed his 
mantle before he said the two forms of prayer, whereas according to 
others he did so after saying them (al-BuijM, xv. i, 4, 16 sqq,, 
French translation by Houdasand Mar^ais, vol. i. [Paris, 1903], pp. 331, 

337 sq,). 
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faithful to see the threatening famine “ turned ” into 

abundance.^ 

At Fez the ceremony of the istisqd, locally called slat 

l-isfisqa, used to be performed at the msdlla outside Bab 

Ffoh, and I was told that the men went there with their 

ksd, or toga, put on not, as usual, from right to left but from 

left to right so that its loose end was thrown over the right 

shoulder instead of the left. Nowadays, however, the 

isfisqa is not allowed at Fez since its performance is sup¬ 

posed to cause the death of the Sultan. According to 

M. Moulieras, who also makes mention of this belief, the 

reason for it is that in 1859, when the last isfisqa took place 

at Fez, the ceremony was followed by the death of Mulai 

'Abdrrahman.2 In other parts of the country the istisqd is 

still practised, although I am not certain that it is carried out 

in all its details. It may also happen that the Jews are called 

upon to pray for rain.^ A story is told that once upon a 

time the Prophet and his disciples asked God in vain to put 

an end to a severe drought; then an old Jew went to a Jewish 

grave, took from it a bone, and, keeping it in his hands, 

prayed for rain together with the other Jews, and two hours 

afterwards a plentiful rain began to fall.*^ The Moors say 

that the prayers of Jews are readily granted by God because 

they smell so terribly.^ 

1 For the ceremony of the istisqd see Bel, ‘ Quelques rites pour 
obtenir la pluie en temps de secheresse chez les musulmans maghribins 
in Recueil de memoires et de textes publie en Vhonneur du XIV^ Congres 
des orientalistes (Alger, 1905), p. 57 sqq. ; al-Bufeari, xv. i sqq. (vol. i. 
329 sqql) ; Goldziher, Muhammedanische Studien,i, (Halle a. S., 1889), 
p. 35 ; Idem, ‘ Zauberelemente im islamischen Gebet’, in Orientalische 
Studien Theodor Noldeke zum siebzigsten Geburtstag gewidmet (Giessen, 
1906), p. 308 sqq. ; Wellhausen, Resie arabischen Heidentums (Berlin, 
1897), p. 138 sq. ; Doutte, Magie et religion dans VAfrique du Nord 

(Alger, 1909), p. 590 sqq. 
2 Moulieras, Fez (Paris, 1902), p- 312 sq. 
^ Cf. Bel, loc. cit. p. 60 sq.; Doutte, op. cit. p. 593. 
^ Several instances are known of rain-making by means of the bones 

or corpses of dead people. Thus an Armenian rain-charm is to dig up a 
skull and throw it into running water ; and the inhabitants of Ourfa for 
this purpose prefer the skull of a Jew, which they cast into the Pool of 
Abraham (Frazer, The Magic Art, i. [London, 1911], p. 284 sqi). 

® Cf. Windus, A Journey to Mequinez (London, 1725), p. 63 sq. 
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A ver>^ common custom is to walk in procession to a 

saint’s shrine to pray for rain. This custom is found in all 

parts of the Muhammadan world, and many instances of it 

are recorded from the past.^ In the Radd al-Qartds we 

are told that in the year 711 of the Muhammadan era, when 

there was a drought in Morocco, the Ameer Abu Sa‘id 

performed the salat al-istisqd with the usual ceremonies, and 

a few days afterwards went with the whole of his army to the 

tomb of Abu Ya‘qub al-Asqar, where he prayed with such 

fervour that God almost at once sent an abundance of rain.^ 

Nowadays, when rain is wanted at Fez, the 'uldfna^ shereefs, 

and other men, assemble at Mulai Idris and walk from there 

barefooted and with uncovered heads to the cemetery outside 

Bab Ffoh, where there are many tombs of saints. There 

they faitdlb'd l-gaif, '' ask for rain ”, visiting the various 

shrines, reciting portions of the Koran, and making fdfha. 

At Tangier men and boys walk in procession with flags to 

the shrines of the mujahidin outside the town, crying out, 

O God have mercy upon us for the sake of the Prophet ” ; 

and if rain does not fall similar visits are paid to the tomb 

of Sidi Muhammed l-Ha^'^j, who is the patron saint of Tangier, 

and other shrines. Here also rain is on these occasions 

called, not by its ordinary name sfd^ but gaif^ which means 

an abundant and widespread rain. The Ul&d Bia‘aziz in 

Dukkala take all the little boys and girls of the village to a 

shrine, tie their hands behind their backs, and let them walk 

round the shrine till they get tired. While going round they 

chant, Getna yd miildna arhdmna yd muldna hdya rdbbi^ 

tdtina s-sta u djina sdifa mhdllta bein l-hom^n'Sis u d-dra. 

Help us quickly O our Lord, have mercy upon us O our Lord, 

hear us God, give us rain and we shall have a variety of crops 

between the chick-peas and durra Or the huntsmen 

(r-rmd)^ who also, like the little children, are considered more 

or less holy, go together to Mazagan, where their principal 

colleagues of the town join them ; they then in a body visit 

the various shrines in the neighbourhood, and finally go 

^ Goldziher, op. cit. ii, 312 sq. 
^ Rood cd-QarfaSy French translation by Beaumier (Paris, i860), 

p. 561 sq. 
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to that of Sidi Buafi, where they shoot at targets and pray till 
rain comes. In the same province an ox or other animals 
are also sacrificed as 'dr for a dead saint “ to induce him to 
intercede with God ”, and the Koran is read by the scribes ; 
when the procession, consisting of men, women, and children, 
approach the shrine they take off their slippers, and after the 
recitation of the Koran, when they are going to make fdtha 

and pray for rain, the men remove their turbans. In the 
Garbiya sheep and goats are sacrificed and eaten by the men 
who on similar occasions visit the saint or saints of their 
neighbourhood, singing, Muldna muldna yd sdme' du'dna 

bi fddlak wa hsdnak, Id fdqta' drjdna muldna, nes'du rtdak 

wd 'la bdbqk wdqifln, yd rahmdnlc yd rdhlm, " Our Lord 
our Lord, oh give our invocation a favourable and bountiful 
hearing, do not destroy our hope our Lord, we ask for 
your favour and are standing at your door, O merciful, 
O compassionate”. In Andjra the scribes and schoolboys 
pay a visit to some shrine, sacrifice there a bullock, and 
have a feast on its flesh ; the scribes recite the Koran, 
they all remove their cloaks, and the fql says the saldf 

l-isfisqa, while the others sit and listen. Among the Ait 
WarySger the people go to the mosque of the village or a 
shrine, walk three times round it, sacrifice a sheep or goat, 
and fdtha. If this does not produce the desired effect 
the more religious members of the community, after they 
have said their evening prayer in the mosque, pray there a 
thousand times for the Prophet, each of them keeping count 
of his prayers by placing a pebble in front of him after the 
completion of every hundred. The Shloh of Aglu sacrifice 
cattle at the tomb of Stdi Waggag, praying for rain and 
remaining there overnight; they believe that if rain falls 
while they are making the sacrifice the year will be good, 
whereas the absence of rain is a bad omen. 

It is only natural that people who are in the habit of 
appealing to their saints on so many other occasions should 
also do so when a drought threatens to destroy their crops ; 
and in this, as in other cases, they try to secure the assistance 
of the saint by a sacrifice, which in some instances at least 
is not looked upon as a gift to the saint but as *dr^ which is a 

VOL. II S 



258 RITUAL AND BELIEF IN MOROCCO CHAP. 

magical act implying the transference of a conditional curse. 
There is also another magical element in the sacrifices made 
for the purpose of obtaining rain: the victims chosen for 
them are often black, in imitation of rain-clouds.^ The 
walking with bare feet and the uncovering of the heads of 
the persons taking part in the procession have been repre¬ 
sented as acts of asceticism ; ^ but these practices may also, 
like the alteration of the dress accompanying the salat al- 
istisqd, have been intended to bring about a change in the 
weather, in accordance with the principle of homoeopathic 
magic. This is suggested by the Dukkala custom of remov¬ 
ing the turbans and the Andjra custom of throwing off the 
cloaks immediately before the prayer for rain; and a similar 
idea probably underlies certain methods of making rain by 
a kind of masquerading.^ At Tetuan a she-ass is in a time of 
drought dressed up in women’s clothes and, when it is dark, 
taken about by the women to the shrines of the town with 
prayers for rain ; and, as we shall soon see, a dressed-up 
donkey, cow, or sheep also figures in the rain-charms else¬ 
where in the country. Perhaps the widespread custom of 
dressing up a ladle or other object, of which we shall speak 
subsequently, partly belongs to the same class of customs. 

Islam, which regards dearth as a punishment inflicted 
by God on those who have transgressed his law, recom¬ 
mends not only prayer but also almsgiving as a means of 
regaining his favour and inducing him to send rain.^ 

^ Cf. Bel, loc. cit. pp. 65, 91 ; Doutte, cp, ciL p. 588. For other 
instances in which black cows figure in ceremonies intended to produce 
rain see infra^ p. 264.5*^., and Laoust, Motset choses berbkres 1920), 
p. 244 sq, 

^ Bel, loc, cii. pp. 54, 79. Cf, Doutte, op, cit, p. 589 ; Roodal-Qartds^ 
p. 562. 

® In some Algerian tribes les paysans font leurs rogations dans 
un deguisement des plus bizarres et transforment la ceremonie en une 
sorte de mascarade. . . . Dans la region de Palikao, par exemple, des 
hommes s’habillent en femmes et font des danses de femmes avec accom- 
pagnement de joueurs de flute et de tambourin; d’autres s’enroulent 
dans de vieux morceaux d’etoffe des tentes. La plupart se noircissent 
la figure avec de la suie ou du charbon (Bel, loc, cit p. 80). See also 
ibid, p. 67 ; Doutte, op. cit. p. 586. 

* Bel, loe, cit. pp. 55. $6, 59, 79. 
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Traces of this belief in charity’s efficacy in expelling a drought 

are found in the customs of the peasants of Morocco. Among 

the Ait Yusi alms {ssaddqd) consisting of food and money 

are given to the women and children who are walking from 

village to village with a doll for the purpose of obtaining 

rain ; ^ these gifts are then used for a feast in the village 

mosque or at a shrine, where the men also assemble to 

partake of it, and after the meal they all make f&tha imploring 

God to send them rain. Among the Ait Nder the women 

who for the same purpose go about with a dressed-up ladle ^ 

receive presents of corn, eggs, or a little money, and these 

alms are considered essential for the success of the whole 

ceremony. So also at Aglu eatables of various kinds— 

corn, figs, onions, and so forth—are given to the boys and 

women who are carrying about a dressed-up ladle and pot- 

stick with prayers for rain.^ All this food-stuff is handed over 

to a woman who has five or six children alive, that is, a 

woman who is particularly blessed, and she makes of it 

tagulla^ bread, and seks^—^the last-mentioned dish, like the 

rest, without butter or oil (presumably on account of the 

antagonism between water and grease), only with the 

addition of water, salt, onions, and turnips. The food is 

then eaten by the children of the village, who have assembled 

in her house, nobody else partaking of the meal; and it is 

believed that if they play with the food, throwing it at each 

other, the year will be plentiful, whereas if they behave quietly 

at the meal the year will be bad. Among the Arabs of 

*Abda a man rides about from tent to tent and village to 

village, and the people give him seks'A, salt butter, and 

money in charity. Two or three days afterwards, when he 

has finished his tour, he goes to spend the night at a shrine 

situated in a cemetery, and there also the scribes of the 

neighbourhood and those who gave him food assemble, 

bringing with them a bullock or cow to be sacrificed at the 

shrine. Some old women prepare a meal of the food collected 

by the man, everybody present partakes of it, and the scribes 

recite the Koran. This is done at night, and it is believed 

that rain will fall in consequence. Essentially the same 

^ Infra, p. 266. ^ Infra, p, 266. ^ Infra, p. 267. 
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custom is practised among the Ulid Bu^aziz, who call it 

saddqa ^al‘‘alms for the sake of the rainIn Andjra 

all the men, women, and children of a village go to the 

cemetery, each family taking with them a dish of 

which is eaten at the graves of their dead. The women eat 

first ; the fqi recites the saldf l-isfisqa^ after w^hich the men 

partake of the food, and all the people, even enemies, shake 

hands wfith each other. The meal is looked upon as charity 

for the dead, and the handshaking means that henceforth 

all will become friends, both the living and the dead ; to 

pardon one’s enemies is indeed, like almsgiving, recom¬ 

mended by Islam in a time of drought.^ On these occasions 

it may happen that the men, after they have removed their 

slippers and cloaks, form a ring round the graves, while the 

scribes and schoolboys are praying for rain; and I am told 

that all the people of the village must be present, since it is 

supposed that there may be among them some holy person 

whose prayer will be heard by God. It should be added 

that when the schoolboys walk to the cemetery or, as in the 

case mentioned before, to the shrine, they carry on their 

heads their writing-boards (Iwdh) with some passages of the 

Koran written on them, and sing, GdiyfiZ 'dgdiyf'd btha^ rdbbi 

l-hbtb yd rwiha^ “Ask for rain and ask for rain with the aid 

of it (the writing-board), dear God, oh give it drink 

So also among the Ait Warain the schoolboys, who with 

their master visit shrines and the graveyard in order to make 

rain fall, carry on their heads their writing-boards and sing, 

Getnayd m^Siget getna ya rdbbi^ “ Help us quickly O helper, 

help us quickly O God ”. After this all the boards are hung 

up in a tree in the cemetery, and the same night rain will 

inevitably fall—indeed, so certain are they of this that my 

informant would not even consider my question, how long 

the boards were to be left in the tree if rain should not fall. 

A widespread method of producing rain, which I have 

found prevalent among the Arabs of Dukkala, the northern 

Jbala, and the Shloh of Amzmiz, is to write some passages 

of the Koran on a writing-board with the characters dis¬ 

jointed and without dots, and then to hang it up on the roof 

^ Bel, loc. cit, p. 55* 
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of the village mosque or on the top of its minaret (if it has 

any) or in a tree outside the mosque or close to a shrine. 

Among the Igliwa the characters are written with the usual 

dots although they are disjointed, and the board is hung in a 

very high evergreen tree, where it is left till rain falls. I 

was told in Dukkala that God sends rain at once because he 

does not like to see his own words written badly ; but this 

explanation is no doubt an after-thought. As we have noticed 

above, it is common in magical writings to leave out the dots,^ 

and the disjointed characters may have been intended to 

imitate rain-drops. 

Homoeopathic magic is frequently resorted to for the 

production of rain, and of all practices belonging to this 

class none are more common than those which are based 

on the association between rain and water or other fluids. 

At Tangier, when the men and boys come back from the 

ceremony at the mujahidin^ the people pour water over them 

from roofs and windows. At Mogador I was told that in 

the year previous to my visit to that town the same had been 

done to the women and children who ran along the streets 

crying out, “ The barley is thirsty, God give the barley 

water ” ; while the men were praying to God for rain in the 

mosque. In Dukkala the schoolboys go from tent to tent 

praying to God for rain ; the women give them milk to 

drink and then throw water over them. In Andjra, while 

the men are standing round the graves and recitations from 

the Koran are being made, the women fetch water from a 

spring or well and drench them with it; and when the scribes 

and schoolboys return from the shrine where they sacrificed 

a bullock, they pour water over each other as they pass a 

spring or river. On the same day the women dress up a 

she-ass like a bride and take it to a spring, where an old 

woman of the company gives it water to drink; it has been 

fed on barley and straw in the early morning so that it shall 

be thirsty. When the donkey has finished drinking, the old 

woman passes the vessel with whatever water is left in it 

to the other women, who fill their mouths from it and spit out 

the water on the donkey. This, I am told, has the same effect 

^ Supra, i. 217. 
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as pouring water over a saint, since the dressed-up donkey 
has the bm^aka of a bride. They then go with the animal to 
a watery and muddy place, which is believed to be haunted 
by jnun. There one of the women, who was once a widow 
or divorced wife but was afterwards married to a bachelor 
and still remains his wife, is tied up and thrown into the mud, 
and the same is done with the donkey after the clothes have 
been removed from it. Water is poured over both of them, 
the drenched woman is tied to the donkey, and they are thus 
brought back to the village, while the women all the way 
are praying to God for rain. Until these prayers are 
fulfilled the woman and the donkey are not allowed to eat, 
and the woman besides, though freed from her bands, must 
spend her nights in the open air with her head uncovered and 
her hair dishevelled. It is interesting to notice in this 
connection that fasting, like prayer and almsgiving, is one 
of the practices recommended by Islam for the purpose of 
obtaining rain; ^ but considering the circumstances in 
which it occurs in the present case, it almost looks as if this 
change of habits were supposed to cause rain for a similar 
reason as the change in the appearance. The dishevelling 
of the hair may be a female counterpart to the male custom 
of removing the turban ; but we shall later on see that the 
fluttering of the loosened hair is also believed to produce 
rain, and this would explain why the woman has to remain 
out-of-doors till the drought has come to an end. A much 
simpler custom practised for a similar purpose in Andjra is 
for boys to go to a spring and gargle with its water. 

A common method of producing rain is to take a holy 
man to the sea or a river or spring and thoroughly drench 
him there, and should he make resistance his hands are tied 
behind his back. It is considered essential for the success 
of this ceremony that he should be an irritable person ; as 
we shall soon see, noise or violent movements are character¬ 
istic of certain rain-charms, and I was told that rain is 
produced by the curses of the drenched man.^ But he is also 

^ Bel, loc, cit. pp. 56, 59, 80. 

^ In some parts of India curses are supposed to cause rain (Frazer, 
op, cit^ i. 278}. 
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asked to pray for rain, and when drenching him the people 
implore God to have mercy upon them. Once when my 
friend Sidi ‘ Abdsslam went with his sister to visit his relatives 
in a village in the Garbiya, the people poured water over the 
young woman, who had a reputation for holiness ; and soon 
after it began to rain. In various places attempts are made 
to ensure an adequate supply of rain by sprinkling a bride 
with water,^ or by offering her water which she sprinkles on 
the people round her,^ or by throwing the grit removed from 
the wheat which is to be used at a wedding into a spring, 
river, or water-course.^ Among the Ait Yusi, women 
engaged in weaving think they can make rain by removing 
one of the pegs (sing, tagusf) of the web {azttd) from its 
socket and pouring water into the hole. At Fez the following 
ceremony is practised for the purpose of obtaining rain by 
the men of the Tlemcen colony residing in that town. They 
collect a large number of little pebbles,^ which they put in 
palmetto baskets, and go with them in the evening to the 
shrine of Sidi ‘Ali ben Harazem outside Bab Ft®oh, where 
they have supper together, recite a verse of the Koran over 
each pebble, and then sew up the pebbles in the baskets. 

^ Westermarck, Marriage Ceremonies in Morocco (London, 1914), 
pp. 180, 190, 203, 209, 216. 

^ Ibid, pp. 198, 216. ^ Ibid, pp. 90, 93 sg. 
^ M. Eugene Aubin (Descos), who also mentions this ceremony in his 

book Morocco of To-day (London, 1906; p. 333), gives seventy thousand 
as the number of the pebbles, and says that they are arranged in seventy 
sacks. The custom of making rain by throwing stones into a river is 
found at Tlemcen (Bel, loc, cit, p. 70). In Tripoli “ on creuse des fosses 
et Ton y jette soixante-dix outres dont chacune doit contenir mille petites 
pierres ” (de Mathuisieulx, A travers la Tripolitaine [Paris, 1903], p. 70). 
“ The Turks of Armenia make rain by throwing pebbles into the water. 
At Egin the pebbles are hung in two bags in the Euphrates ; there should 
be seventy thousand and one of them. At Myndus in Asia Minor the 
number of the stones used for this purpose is seventy-seven thousand, and 
each of them should be licked before it is cast into the sea ” (Frazer, 
op. cit. i. 305). M. Doutte {op. cit. p. 587 sq^ justly observes, Probable- 
ment les cailloux representent la terre durcie par la secheresse et en les 
immergeant on force la pluie a venir detremper le sol In connection 
with the custom of licking the stones it may be mentioned that at Tangier 
a girl who wipes the dish from which she has eaten with her finger and 
then licks the finger is supposed to have rain at her wedding; and there 
is a similar belief with regard to a boy. 
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When this is done they carry them to the bridge over the 
Sbu and throw them into the water, afterwards returning to 
the shrine to pass the night there ; but before they throw 
the baskets into the river they take care to fasten them to the 
bank with pegs and ropes so as to be able to remove them 
in case the rain should be too plentiful. In the same town, 
if rain falls on the blue flag which every Friday morning is 
hoisted on the minaret, it is believed that it will continue till 

the next Friday.^ 
In some cases the shedding of tears or ceremonial weeping 

is supposed to act as a rain-charm. In the Andjra ceremony 
just described the women, before they give water to the 
donkey to drink, weep over the heap of rubbish which has 
accumulated on the edge of the spring through the yearly 
cleanings of it, and at the same time pray to God for rain. 
While I was staying at Amzmiz in the Great Atlas I was told 
that rain had been caused to fall at Lalla Takerkust, a 
neighbouring holy place of great repute, by two boys being 
taken twice round its shrines with their hands tied behind 
their backs and tears running down their cheeks. The 
weeping of children likewise forms part of a rain-making 
ceremony practised in the Hiaina, the details of which will 
be given below. Among the Ait Hissan, a subdivision of 
the Ait Warain, the women go with a black cow to the 
mosque and cemetery and take it about until it makes water, 
after which they sprinkle the little boys who accompany them 
with the urine of the cow, and pinch them so as to make 

them weep. 
In many other instances a ceremony is performed with a 

black cow, the urination of which is looked upon as a sign 
or a cause of rain.^ Among the Mnasara the animal has 
a turban tied round its horns and is thus taken seven times 
round a shrine ; if it makes water there will be rain, if not 
the drought will continue. In Dukkala the women of the 

^ In Andjra it is believed that if it rains on a Friday there will be rain 
every day till the following Friday. Cf, al-Buliari, op. cit. xv. 6 sqq. 

(vol. i. 332 sqq). 
2 M. Bel (loc. cit. pp. 66, 97) mentions an instance of this from 

Algeria, and another case from the same country in which the urination 
of a ewe or lamb is regarded as a sign of rain. Cf. infra, p. 271 sq. 
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village dance and sing round a black cow at night ; if it 
urinates at once rain will soon fall, whereas the longer it 
takes till it does so the longer the dry weather will last. 
Among the Ait Mjild a black cow is dressed up as a woman 
and taken about in the village and three times round the 
mosque, accompanied by men, women, and children. 
Among the Ait Nder the men at night take a black cow 
seven times through the village, and the inhabitants of the 
tents they pass throw water over it; if it urinates during this 
tour the people believe that rain will soon fall, whereas in 
the opposite case they leave the matter in the hands of 
God In Andjra it is supposed that if on the day when 
the autumn ploughing commences the pair of oxen, drawing 
a plough make water simultaneously, there will be rain on 
that or the following day and the year will be rainy. 

In the Hiaina, again, a ewe which is still so young that 
it has not yet lambed is after sunset draped with a woman’s 
shawl and taken to a shrine by a party of men, who sing time 
after time, Ya Udh nigdiu m~mgdref ya lldh n~ndu s-sdrf, 

O God we shall set light to the ladles, O God very much rain 
By this they hope to frighten the ewe into urinating ; and 
after it has done so they sing, Af-fdila ^atsdna githa yd 

muldna, ‘‘The bean is thirsty, help it quickly O our Lord”. 
In this case a rain-producing effect is evidently ascribed not 
only to the urination of the dressed-up animal but also to 
the mentioning of ladles in the song. Among the same 
people when rain is needed, the women and children visit the 
shrines of the village with a pitch-fork {midrd) dressed up as 
a bride, singing, T^agunja yd morja u Hi tldbfi rdh jay 

“ T^agunja O mother of hope,^ and what you asked for, see 
there it comes ”. At the shrines the women pinch the 
children to make them weep ; from there they go to a spring 
or well, hold T®agdnja over it without allowing it to get 
wet, and unexpectedly splash water over the children so that 
they again begin to weep. This is done in the evening in 

^ The word morjay which I, like M. Doutte {Merrdkech [Paris, 1905], 
p. 383), translate “ mother of hope ”, has perhaps been invented for this 
occasion owing to its phonetical resemblance to mirjay which means a 

shallow lake. 
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order that it may not be seen by the men and youths. The 
name T^agunja is derived from the Berber word agunja or 
agenja, which means a ladle, and is given to the dressed-up 
pitch-fork because in the original Berber rite a ladle is used, 
owing to its connection with fluids. 

The custom of using a ladle as a rain-charm is common 
among the various Berber groups. Among the Ait Waryager 
in the Rif the women dress up a wooden ladle (agdnja) in 
women’s clothes and walk with it to the village mosque or 
some shrine, praying for rain. So also the At Ubahti 
dress up a ladle as a woman and take it about to shrines, 
singing, Allah n~nd n-nd dllah n-n^^ dllah ma fiha 

d'd, dllah s-sdrf^ dllah negdiu m-mgaref^ a 

z-zehdla has fdis l-hdjjdla^ “ God rain rain, God rain rain, 
God there is no light in it, God very much rain, God we shall 
burn the ladles (that is, give us so much rain that we cannot 
even go out and fetch fuel but have to burn our ladles), 
O thunder-shower, [fall] so that the widow shall remain 
alive Among the Ait Sadden the women dress up a 
wooden ladle (agenjd) as a bride and tie it to a bamboo cane 
or some other stick, after which they carry it round to the 
shrines of the neighbourhood, singing, A Talgunja ydsi 

urauninnem s ig^enna^ ger i rabbit y dnzar dtkker tug^a^ 

“ O Talgunja, raise the palms of your hands towards the 
sky, call to God, O rain may the grass grow Among the 
Ait Yiisi a bamboo cane is dressed up as a bride, with* a 
ladle tied crossways on it to represent the arms. This 
puppet, called Tlgenja, is for a day or two taken about 
from village to village and shrine to shrine by women and 
children playing the tambourine (allun)^ singing, dancing, 
and clapping their hands, and, as has been said above, they 
receive alms at the places they visit. Among the Ait Nder 
the women walk about in the village and perhaps go to 
neighbouring villages as well, with a large ladle dressed 
up as a bride, singing, Agenja a borrja^ d rbbi uMnag dnzar, 

“ Ladle O master of hope, O God give us rain They also, 
as we have seen, receive alms, with which afterwards a feast 
is made. The Ait Warain give the name of tdslit tPnzar, 

^‘the bride of the rain”, to the dressed-up ladle which, 



XVII THE WEATHER 267 

attached to a bamboo stick, is carried by the women to the 
cemetery of the village and neighbouring shrines. Among 
the Shloh the dressed-up ladle is equally common as a 
rain-charm. At Amzmiz it is the custom to throw it into 
a river, pond, or spring, after it has been carried about from 
one shrine to another with prayers for rain. At Demnat the 
people pour water over the boys who go from house to house 
with a ladle dressed up in cloth, and present them with flour. 
Among the Igliwa, when the ladle {agenja)^ fastened to the 
end of a bamboo stick and with a piece of cloth tied to it 
like a flag,^ is taken to a shrine, the children pray, A Tlg'hija 

a morja^ a rabbi dwid dnzar^ “ O Tlgunja, O mother of 
hope, O God give rain At Aglu a wooden ladle {agdnjd) 

and a pot-stick i^ffaT) are together draped with the head- 
wrap {dbroq) of a woman who has never given birth to a 
child, the turban {rrzzd) of a man who has never had more 
than one child, and the turban of another man who has never 
married. Fastened to the top of a bamboo stick, this puppet, 
called Blgunja, is carried from house to house by boys and 
women who pray for rain and who also, as has been 
already said, receive corn, figs, and other eatables, of which 
a woman blessed with a large family prepares a meal for 
the children. The bamboo cane with the ladle and pot- 
stick is, like the food-stuff, handed over to the woman, who, 
with a prayer for rain, places it on the roof of her house after 
she has loosened the married man’s turban ; it is believed 
that if the wind makes the turban fly there will soon be rain, 
whereas in the opposite case the drought will continue. It 
should be added that the woman herself must have her hair 
uncovered and dishevelled, and that it is also regarded as a 
sign of rain if it flutters in the wind.^ 

The custom of using a ladle as a rain-charm is found 
not only among the Berbers but among the Arabic-speaking 

^ M. Laoust suggests {pp, cit, p. 230) that the frequent use of bamboo 
canes in the present connection is due to the fact that they particularly 
grow in humid places. 

2 Since the first publication of the above facts, in 1913, similar 
customs among various other Berber tribes have been mentioned by 
M. Laoust in his Mots et choses berbh^es, p. 204 sqq. 
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people as well.^ In the Garbiya the women dress up a large 
wooden ladle as a woman and carry it to a siyid, singing, 
Agmija tdlbet r-rjay isabbdh a 7nuldna be s-sta, Agunja 
asked for hope, make the morning rainy, O our lord ’L In 
Dukkala the women likewise dress up a ladle as a woman or 
a bride, and take it about from tent to tent dancing and 
singing, Tagenja hdllet rdshay yd rabbi tbUl hrdshay 

“ Tagenja has loosened her hair,^ O God mayest thou wet 
her ear-rings But they may also make use of an ordinary- 
piece of wood instead of a ladle and carry this to a 
neighbouring shrine, where they place it in a standing posi¬ 
tion and dance and play round it singing as before. The 
same words are sung among the Mnasara when a dressed-up 
ladle is carried to a shrine for the purpose of obtaining rain 
At Marraksh, when men, women, and boys walk without 
shoes to Sidi Bel ‘Abbas' hdlwa on the hill Giliz outside the 
town to pray for rain, a wooden ladle fastened to the top of 
a bamboo cane and decorated with a flag—the so-called 
T®enbgja—is carried in front of the procession. At Fez the 
women dress up a bamboo cane in female clothing, take it 
up to the roof of a house, and sing there, Gdnja Menndna jib 

sfa zdrbdnay “ Ganja Mennina, bring rain quickly Among 
the Tsui the women tie a ladle crossways on the handle of a 
shovel used for winnowing, dress them up as a woman, and 
walk with this puppet, which they call Manta, from shrine 
to shrine, taking it three times round each place, singing, 
A Manta l-garrdba jib sfa zerrdbay nemsi m^ak le l-gdba^ 

md nsib jein nedderraqy “ O Manta the stranger,^ bring rain 
quickly, I shall go with you to the thicket, I shall find no place 
where to shelter myself". In the same tribe women for a 
similar purpose go to a place where they cannot be seen by 
men and play there, in a state of complete nakedness, a game 
of ball called Urra with wooden ladles. In this case, how- 

^ M. Doutte {Merrukech^ p. 383) mentions its occurrence in the 
Rahamna and M. Bel {loc, cit pp. 64-67, 71, 85 sq.) in certain parts of 
Algeria. 

^ Notice the cases mentioned in this chapter in which the actual 
dishevelling of a woman’s hair serves as a rain-charm, 

® I take l-garrdJba to stand for l-griba so as to rhyme to zerrdba and 
l~gdha. 
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ever, it seems that the rain-producing effect is ascribed not 
only to the ladles but to the game itself. 

The dressed-up ladle is a widespread rain-charm in 
North Africa, and the Berber name given to it even among 
Arabic-speaking people may be taken as a mark of its 
origin. Dio Cassius testifies that magical rain-making was 
practised by the inhabitants of Libya.^ According to some 
modern writers the puppet represents an ancient goddess— 
either a rain-goddess,^ or a personification of the earth con¬ 
ceived sometimes as the terra mater and sometimes as a 
bride who is doomed to sterility unless fecundated by the 
rain.^ As to these conjectures it may be observed that the 
personification of a natural phenomenon does not necessarily 
imply deification ; that the Berber word for a bride, taslit 

or tislit, is also used for a puppet; ^ and that effigies or dolls 
figure in the rain-charms of various peoples,® for example the 
Arabs of Moab ® and other inhabitants of the same neigh¬ 
bourhood.'^ In any case there can be no doubt that the use 

^ Dio Cassius, Historia Romana, lx. 9. 

^ This opinion has been expressed by M. Bel {loc. cit. p. 86 sq^j 
and M. van Gennep, {JOitat actuel du probleme totimique [Paris, 1920], 
p. 2i8n.). The existence of aDea Caelestis maybe inferred from a fragment 
in Duris Samius {Historiae, 34; in Fragmenta Historicorum Graecorum, 
ed. by Muller, ii. [Parisiis, 1848], p. 478). In the Roman period this 
goddess appears under the title of Dea Nutrix {Corpus Inscriptionum 
Latinarum, vol. viii. Inscriptiones Africae Latinae [Berolini, 1881- 
1904], no. 2664; cf, ibid, no. 8245) J ^'^d it would seem that it was 
this goddess, in her Punicized form, whom Apuleius {Metamorphoses, 
xi. 5) characterises as “ rerum naturae parens, elementorum omnium 
domina See Bates, The Eastern Libyans (London, 1914), p. 203. 

^ Laoust, op. cit. especially pp. 214, 226 sqq. 

^ Cf. ibid. p. 240 ; Herber, ‘ Poupees marocaines in Les archives 
berbhres, iii. (Paris, 1918), p. 68. 

® Frazer, op. cit. i. 275 sq. 

^ Jaussen, Couiumes des Arabes au pays de Moab (Paris, 1908), p. 
326 sqq. Cf. Clermont-Ganneau, ‘ Traditions arabes au pays de Moab 
in Journal Asiatique, ser. x. vol. viii. (Paris, 1906), p. 365 sqq. 

Among the Greek Christians of Kerak in Palestine, whenever there 
is a drought, a winnowing-fork is dressed in women’s clothes and carried 
from house to house by girls and women singing doggerel songs (Curtiss, 
Primitive Semitic Religion To-day [London, 1902], p. 114). In Syria, 
“ wenn eine langere Trockenheit eintritt, so nimmt man zwei Stocke, 
bindet dieselben kreuzweise zusammen und zieht ihnen die Kleider eines 
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of a ladle as a rain-charm is due to its connection with fluids. 
The same connection has led to the belief that if an unmarried 
person eats food from a pipkin with a ladle, there will be rain 
at his or her wedding (I^iaina, Temsiman).^ On the other 
hand, if a person beats another with a ladle there will be no 
rain (TemsSman) ; ^ in such a case the ladle is, contrary to 
its designation, used for a dry ’’ purpose. 

In various cases mentioned above a method of producing 
rain is to raise the wind—by the fluttering of a woman’s 
dishevelled hair or of the loosened turban of a man, or by the 
use of a flag.^ A similar idea underlies some other rain- 
charms. Among the Ait Warain, when a person wants to 
spoil an enemy’s wedding with rain he plays on a sieve, which 
is also a method of making the wind blow. In Andjra the 
jaw-bones of a sheep sacrificed at the Great Feast are sus¬ 
pended from a tree or a house-top or the end of a bamboo 
cane, as it is believed that when the wind makes them rattle 
there will be rain. In these cases, however, we have to 
consider not only the raising of the wind but also the homoeo¬ 
pathic effect of the sound. Noise may act as a rain-charm. 
The prayers for rain are often exceedingly loud ; the efficacy 
of crying may be not merely due to the tears ; much bellow¬ 
ing of cattle or bleating of sheep or goats produces rain 
(Andjra). Violent movements may have a similar effect. 
If the cattle are capering rain will fall (ibid.). In a rain¬ 
making rite mentioned above it is regarded as good fdl if the 

kleinen Kindes an. Diese Art Puppe, welche man schoschballi nennt, 
muss von einem Derwisch durch die ganze Stadt getragen warden. 
Eine Schaar Kinder folgt hinten nach, welche singen: schoschballi, 
schoschballi, wir gehen nicht weg, bevor wir nass geworden sind ” 
(Eijub Abela, ‘ Beitrage zur Kenntniss aberglaubischer Gebrauche in 
Syrien’, in Zeiischrift des Deutschen Paldstina-Vereins, vii. [Leipzig, 

1884], p. 94). 
^ I have also heard that the same will happen if an unmarried person 

eats food directly from the pot in which it was cooked (Fez, Ait Warain, 
Ait Waryager). 

2 In other cases it is said that it is bad to beat a person with a ladle 
(Hiaina), or that if an unmarried person does so he or she will never 
marry (Ait Nder). 

® For the use of flags as rain-charms see also Laoust, op, cit, 228 sqq. 
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children throw food at each other.^ And games of ball ^ 
and tugs of war are frequently supposed to bring about rain. 

Among the Ait Warain two or four naked women play a 
kind of hockey—not like the women of the Tsui with ladles, 
but with sticks—for the purpose of obtaining rain. Among 
the Ulid Bu‘aziz some good old women play at ball when 
rain is wanted, whilst in the Hiaina in similar circumstances 
the men of two neighbouring villages have a football match 
in the afternoon, after which they drape a ewe with a woman’s 
shawl, as has been said above. Among the At Ubahti it is 
the custom for men and youths in spring to play at ball with 
sticks, as a means of producing rain. It may be asked why 
games of ball are supposed to have a rain-producing effect 
An explanation given me by an old Arab was that the 
ball is dark like a rain-cloud, but this only seems to express 
part of the truth. Among the Tsui the men play at ball 
to put a stop to a long - continued rain, the scribes and 
students playing with the feet and other men with sticks ; 
and I was told that in Andjra one game of ball is played to 
obtain rain and another to obtain dry weather. From these 
facts we may conclude that the essential function of playing 
at ball as a weather-charm is to bring about a change in the 
weather through the movements and changing fortunes of 
the game. In this respect it is like the tug of war, which is 
also supposed to influence the weather sometimes in one 
direction and sometimes in another. Among the Igliwa 
of the Great Atlas it is resorted to as a method of bringing 
about rain ; ® the men pull at one end of the rope and the 
women at the other, and while they are pulling one of the 
men suddenly cuts the rope so that the women tumble down 
and show their nakedness. The manner in which this pro¬ 
cedure was described almost made it appear to me as if the 

^ Supra, ii. 259. “ Chez les Sejrara (Oran), il y a une oudda (banquet) 
de la pluie, au cours de laquelle on se jette des boules de bone ” (Doutte, 
Magie et religion dans VAfrique du Nord, p. 587 ; Idem, Merrdkech, 
p. 387 sq.). 

^ Cf. Doutte, Merrdkech, p. 322 sqqr. Idem, Magie et religion 
dans VAfriqm du Nord, pp. 554, 587 ; Laoust, op. cit. p. 242 sq. 

^ See also Laoust, op. cit. p. 244 (Imsflwan); Doutte, Merrdkech, 

P* 387. 
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exposure of the urinary organs of the women formed an 
essential feature of the rite, owing to an association of ideas 
already familiar to us. The Ait Warain likewise practise the 
tug of war (djbdd n usgun) as a rain-charm, and among them 
not only the men but also the women now and then let the 
rope go so as to upset the other party. But among the Tsui 
a tug of war, which they call jUbbid hbel^ is performed with a 
view to influencing the weather in a very different manner: 
it is arranged by men and women on a moonlight night in 
the autumn when there are rain-clouds in the sky and the 
people want sunshine in order to dry their figs and grapes. 

The suggestion has been made that ceremonial combats 
for the purpose of producing rain occurred among the ancient 
Libyans. According to classical -writers the Auseans, in the 
district about Lake Tritonis, worshipped a goddess spoken 
of as Athena who had a sanctuary dedicated to her.^ 
Herodotus states that the Ausean maidens kept year by year 
a feast in honour of this goddess, whereat their custom was 
to draw up in two bodies, and to fight with stones and clubs ; 
and if any one of them died of the wounds she received she 
was declared to be a false maiden.*^ Mr. Bates maintains 
that the significance of the combat is not hard to divine : ‘‘it 
was a rain-ceremony in which was acted the strife between 
drought and rain St. Augustine speaks of an ancient 
feast called the Caterva^ celebrated every year at a fixed time, 
at which the inhabitants of Caesarea, divided into two camps, 
fought with stones.^ In neither case is the meaning of the 
rite disclosed to us ; and, as we have seen, ceremonial 
contests may serve other purposes than that of producing 
rain. 

There are, finally, certain rain-charms which depend on 
the close association between rain and the crops. At Tangier 
I heard that when other methods of making rain have failed, 
the people try to find a holy fool carrying barley or wheat 

^ Scylax, Periplus, 110. 
^ Herodotus, iv. 180. Cf. Pomponius Mela, De chorograpMa {situ 

crbis), i. 7. ^ Bates, op. cit. p. 204 sq. 
^ St, Augustine, De doctrina Christiana, iv. 24 (53) (Migne, Patro- 

logiae cursus, xxxiv.-xxxv. [Parisiis, 1845], ^^5)* 
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under his cloak ; if they find one they take the corn and 
throw it on the ground, with the result that rain will certainly 
fall on the following night. At Demnat it is an old custom 
that before the people go to the msdlla to pray for rain the 
scribes assemble at the place where wheat and barley are 
sold to recite the Koran and make fdtha and have a meal 
together ; a saint is said to be buried underneath a stone in 
that place, but my informant told me that the scribes go 
there not only for the sake of the saint but for the sake of 
the corn. In the same little town, as we have seen, the boys 
who walk about with a dressed-up ladle are presented with 
flour ; and the At Ubahti believe that unmarried persons 
who eat flour will have cold and rainy weather at their 
weddings. It is quite possible that the dressed-up winnow- 
ing-shovel and pitch-fork, which play such a conspicuous 
part in certain customs mentioned above,^ are not meant as 
mere passive representatives of the thirsty crops but as 
actual rain-charms,^ side by side with the ladle which is 
attached to the shovel or the shedding of tears and the 
ceremonies at the spring ; indeed, this is suggested by the 
fact that the pitch-fork is called by the same name as is in 
other cases given to the dressed-up ladle. Among the Ait 
TemsSman the women and children carry about a peel used 
in the baking of bread {ta^arraff), dressed up as a bride 
(fdsrzt)y singing, Gitna getna yd llah s dnzar inM^dllah^ 

“ Help us help us quickly, O God, with rain, if God will In 
Andjra, if rain is wanted at the time when durra is sown, the 
ploughmen turn their ploughs upside down so that the points 
are directed towards the sky, and leave them in that position 
until it begins to rain ; or, if this proves ineffective, they go 

^ Supra, ii. 265, 268. 

^ With reference to the dressed-up winnowing-fork at Kerak in 
Palestine (see supra, ii. 269 n. 7), of which we are not told that it is 
brought in contact with water, Frazer remarks {pp. cit. i. 276) that the 

charm would hardly be complete without this feature ; but this remark 
does not necessarily hold good if the winnowing-fork, instead of being 
a mere representative of vegetation, is itself looked upon as a positive 
means of producing rain. 

® Cf. Biamay, ^liude sur les dialectes herberes du (Paris, 1917), 
p. 174 sqq. (Ibqqdyen). 

VOL. n T 
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to the shrine of the patron saint of the village and place their 
ploughs there as dr on the saint. A servant of mine, a native 
of the Shawia, told me that his people use their ploughs as 
rain-charms by turning the points in the direction from which 
they hope rain will come, whilst their neighbours, the Z‘air, 
try to obtain rain by ploughing in the ground without a 
plough-point. According to a story related by M. Bel, 
Mulai ‘Abdrrahman, when he was going to perform the 
istisqd outside Fez, stopped on his way at the sight of a man 
ploughing his master’s field, took hold of his plough, made 
three furrows with it, and implored God to send rain ; in 
the same moment a storm broke out and the rain lasted for 
three months, that is, as many months as furrows made by 
the Sultan.^ We have previously noticed the belief that if the 
ploughman should remove the earth from the plough-share with 
water, there might be so much rain that he could not plough.^ 

While ploughs and ploughing thus figure in the rain- 
charms, they also, curiously enough, do so in the ceremonies 
performed for the purpose of stopping an over-supply of rain. 
The reason for this may be that, however desirable rain is 
for the crops, the ploughing is generally done in dry weather; 
but at the same time it cannot escape our notice that the 
ploughing which is intended to make the weather dry is of 
an altogether absurd and impossible kind. In Andjra a 
looking-glass, which, as we shall see, is by itself used as a 
dry-weather charm, is for the same purpose sometimes laid 
on the top of a plough and sometimes on a brass pestle placed 
outside the house in a standing position ; there can be little 
doubt that the latter object, like the looking-glass, is chosen 
on account of its shiny appearance, and this gives additional 

^ Bel, loc, cit. p. 63. The following method of procuring rain is 
found among the Muhammadans of Syria :—“ Nachdem sie ihre Kleider 
verkehrt angezogen haben, begeben sie sich in Procession, unter dem 
Absingen von geistlichen Liedem, vor die Stadt. Beim ersten Felde, 
das in der Nahe eines Heiligengrabes liegt, angelangt, lassen sie ein 
Paar Ochsen kommen ; diese warden an den Pflug gespannt, und man 
bittet die Spitzen der Geistiichkeit, den Acker zu bepfliigen. Diese 
Ceremonie wird gewohnlich dreimal wiederholt, und die Muslimen 
glauben fest an den guten Erfolg derselben ” (Eijub Abela, Icc. cit. p. 94). 

^ Supra^ xi. 219. 
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support to the assumption that the plough, also, in the 
analogous case is regarded as a means of stopping the rain. 
At Fez, with' the same object in view, a woman lies down 
on her stomach with the palms of her hands turned upwards, 
and another woman pushes a plough without its point along 
her back; the expanded hands are said to represent sunshine, 
but it is obvious that a magical effect is also attributed to 
the “ ploughing A widespread method of stopping or 
preventing rain is to plough with two cats yoked to a toy- 
plough ; I have found this custom among the Arabs of the 
Mnasara and Garbiya, among the Briber of the Ait Warain, 
and at Mequinez.^ In the spring of 1910, when I was staying 
in Fez, it was reported there that a woman at Mequinez had 
just been put into prison because she had ploughed with cats 
and sown salt, repeating the w^ords, L-gtot ma iharfu /f, 
l~milha ma tenbit sfa ma tteh “ The cats will not 
plough, the salt will not grow, rain will not fall It was 
said that she had been bribed to do so for four^dollars a day 
by a man who had a large quantity of corn and consequently 
wanted its value to rise. In the (jarbiya I was likewise told 
that the ploughing with cats is an act of sorcery only done 
for wicked and selfish purposes. 

In this ceremony, also, there is another rain-preventing 
factor besides the ploughing, namely, the cats, which are 
well known to have a great dislike for rain and therefore 
are made use of in ceremonies intended to stop it.^ Thus 
among the Ait Sadden, when there is too much rain, a woman 
takes a cat, ties up its legs to prevent it from doing harm or 
running away, and beats it, saying, Ssdbb ssdbb 'dmmar 

s-sta ma ssabby Ssdbb ssdbb (the exclamation generally used 
for driving away a cat), the rain will never fall Like the 
cat the fowl, which is also much afraid of rain, sometimes 
figures as a dry weather charm. Among the Iglfwa, when 
it is raining at a wedding, a hen is thrown out through the 

^ See also Doutte, Merrdkech, p. 391 (Marraksh). 

^ See also Laoust, op, cit, p. 252. In the Malay Archipelago cats 
are, on the contrary, frequently made use of in ceremonies intended to 
procure rain ; but in these cases they are invariably drenched with 
water, ducked in a pool, or thrown into a stream (Frazer, op, cit, i. 289, 
291). 
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window of the house, and some sort of magic is then practised 
with it by a woman. In Andjra women try to make the 
weather dry by taking a neighbour’s cat and cock at night 
and smudging their eyes with soot from an earthenware pan 
used for baking bread il-mdqla de l-hobz). 

This ceremony, however, may be traced not only to the 
cat’s and cock’s dislike of rain but also to the natural anta¬ 
gonism betw^een water and fire and the latter’s connection 
with soot. In order to stop rain the women of the At 
Ubahti blacken the eyes of a bitch with antimony, which 
may perhaps be regarded as a more refined substitute for 
soot. As water extinguishes fire, so fire is also supposed to 
destroy the rain,^ Among the Ait Wary&ger rain is stopped 
by a man whose name is ‘Esa boiling some rain-water in an 
earthenware pan (anahadqm) ordinarily used for the baking 
of bread, and then discharging a loaded gun in the air. At 
Aglu, when it is raining much at a wedding, the girls take 
some of the water with which the bride has washed herself 
before her first intercourse and boil it in a pot. They then 
throw into it scrapings from inside her slippers, as also a 
small bit of her clothes, cover up the pot, take it outside the 
house, and leave it there, with the result that the rain will 
cease to fall in the place where the wedding is held, though 
it may continue in the neighbourhood. The Mnasara, in 
order to get dry weather, thrust the plough-point into the 
fire on the hearth or throw out fire in front of seven tents. 
The Ait Mjild put into the fire a big needle ; ^ whilst in the 
Hiaina a needle, which has been made red-hot in an earthen¬ 
ware pan kept over the fire, is thrust into the threshing-floor, 
to be removed again when there has been enough sunshine.^ 
Perhaps we may assume that the threshing-floor plays a part 
in this and some other ceremonies, which will be mentioned 
presently, because it is only used in dry weather. Jn Andjra 
a fall of snow is stopped by some snow being thrown into the 

^ See also Laoust, op, cii, p. 250. According to an Arab historian, 
a tribe of nomads in Hadramaut in Arabia, in order to stop rain, cut a 
branch from a certain tree in the desert, set it on fire, and then sprinkled 
the burning brand with water (Frazer, op, cit. i, 252). 

2 Cf, Laoust, op. cit. p. 250. 
® Cf, Biamay, op, cit p. 179 sq. (Ibqqoyen). 
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fire ; and to make rain cease, women secretly carry away at 
night a neighbour’s earthenware pan and bury it in a dung¬ 
hill. In the same district, when it is raining too much, a 
girl by name Rahma who is a first-born goes to the house of 
a woman who has been married a second time to a bachelor, 
and stealthily takes from its fire-place (Mnun) a stone, which 
is then buried in an old threshing-floor no longer used. When 
the girl together with other women go to bury the stone they 
chant, D~derdusa mafef l-qdila dhmdf, '' The loaf of 
durra-bread has died, the sun has got hot A variation 
of this custom is that all three stones are taken from the 
fire-place ^ and that the woman who was married to a bachelor 
must not have given birth to a child. Among the Ait Nder 
women for the same purpose take a stone from the fire-place 
and bury it in the waste land outside the village, pretending 
to scratch their faces as at a funeral and singing antiphonally, 
Immut bdba Dirdus^ mdi ting an ? Father Derdus has 
died, who killed him ? ”—Ingat wuni n hidran^ “ The 
gutter of pitch (which was made to prevent the rain from 
entering the tent) has killed him”. Among the Ait Yiisi, 
who have the same custom, the answer is that ‘‘ the heavy- 
rain has killed dddrdus ”, Of this burying of a stone from 
the fire-place the following explanation was given me in 
Andjra :—‘‘ What is the use of having a fire-place when the 
rain is destroying the crops ? It is just as well to bury it in 
the ground ; then God will have pity upon us and make the 
sun shine.” This explanation agrees with the song about 
the death of the durra-loaf, but seems nevertheless to be a 
later religious interpretation of a magical practice closely 
allied to others just mentioned—^those of boiling water, 
throwing snow into the fire, heating a plough-point or 
needle, thrusting a hot needle into the threshing-floor, or 
throwing out fire. All these practices may be based on the 
antagonism between fire and water, but some of them, 
including the burial of the stone or stones from the fire-place, 
may also have been directly intended to make the sun shine 
owing to the resemblance between fire or heat and sunshine; 
the latter explanation is, in fact, distinctly suggested by the 

^ Laoust, op. cit, p. 251. 
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phrase “ the sun has got hot as also by kindred customs 

which depend on an association between sunshine and 

whiteness. 

Thus, in the jHiaina, when the rain threatens to destroy 

the crops and sunshine is much desired, a woman takes a 

raw egg, makes a hole in one end of it, pours out its contents, 

and keeps the empty shell under a leak in the roof so that it 

gets partly filled with rain-water; she then seals up the 

opening with paste and buries the shell in a threshing-floor 

or dunghill, from which it is only removed when rain is again 

wanted. In Andjra women for a similar purpose steal an 

egg from a girl who is a first-born, and bury it together with 

a needle in an unclaimed grave or an old threshing-floor. In 

the same district, on the occasion when the corn to be used 

for a wedding is cleaned in the bridegroom’s house, a raw 

egg in a bowl is put on the top of one of the heaps “ in order 

that the wedding shall be without rain and the life of the 

bridegroom shall be white”. ^ Among the At Ubahti and 

the Ait Nder, as well as in the Hiaina, the game called szg— 

or sstg^ as is the Berber form of the word—is believed to 

cause sunshine. It is played with the quarter parts of a split 

bamboo cane, which are thrown up in the air, and the scoring, 

which is marked with pebbles, depends on which side is 

turned upwards when they fall down; this game is regarded 

as a sun-charm on account of the shiny appearance of the 

cane, and such efficacy is attributed to it that if, in the Hiaina, 

persons are seen playing it when sunshine is not desired, the 

sticks are taken away from them and broken. The Ait 

Warain make fine weather by putting a looking-glass on the 

roof of the house or tent, no doubt because the glittering of 

the glass is thought to produce sunshine.^ At Marraksh, if 

rain falls at a wedding, the girls resort to a similar method to 

stop it; while at Tangier the bride for the same purpose 

gazes into a looking-glass. In Andjra, as we have seen, a 

looking-glass is laid on a brass pestle as a dry weather charm. 

In the same district sunshine is also obtained by a newly 

^ Supra, ii. 19. For the idea that the whitewashing of a house 
causes sunshine see supra, ii. 172. Cf, infra, p, 331. 

^ Cf. Laoust, op, ciL p. 249 sq. 
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married couple, still regarded as bride and bridegroom, 

taking off their drawers and lifting up their clothes as far as 

their shoulders; in this case there seems to be an association 

between sunshine and the brightness of the naked bodies, or, 

perhaps, between the latter and a cloudless sky.^ 

But while rain in many cases is thus stopped by actions 

that are in the first place intended to produce sunshine, there 

are various dry-weather charms, besides those mentioned 

above, which have direct reference to the rain. Parallel to 

the antagonism between water and fire is that between water 

and oil, and this also has been used for the purpose of making 

the weather dry ; thus among the Ait Yusi, at a rainy 

wedding, the bride fills her mouth with oil, which she then 

spits out into a hole in a stone. Moreover, written charms 

are used to put a stop to rain, as also they are to produce it. 

At Marraksh a man who is afraid that the rain is going to 

spoil the fruit in his garden asks a scribe to write for him a 

charm, which is then suspended from a tree; and among the 

Ait Waryiger, if there is too much rain, scribes write on a 

board the names of either ninety-nine or one hundred and 

one saints, and place the board on the roof of the \dllage 

mosque. Sometimes the rain is, as it were, tied up. The 

Mnasara girdle a dog with a qdffdl, or the cloth tied round 

the edge of the steamer in which seks'^. is made in order to 

prevent the steam from escaping; and among the Ait N^er 

a string is tied round the body of a bitch, which is then, in the 

evening, taken about in the village by the women, who cry 

out, AU ast a tiditt tag tmdra Idllnnem^ “ Come come O 

bitch, distress befalls your mistress ’k Among the Ait Warain, 

if there is a hailstorm, a woman whose first-born was a boy 

takes a hailstone and splits it with a sickle saying, NettS 

gdrsag i userra immut^ “ I slaughtered the hail, it died 

^ In the Trichinopoly district in Southern India, “ when the tanks 
and rivers threaten to breach their banks, men stand naked on the bund, 
and beat their drums ; and, if too much rain falls, naked men point 
firebrands at the sky. Their nudity is supposed to shock the powers 
that bring the rain, and arrest their further progress. According to 
Mr. Francis, when too much rain falls, the way to stop it is to send the 
eldest son to stand in it stark naked, with a torch in hand ” (Thurston, 
Omens and Superstitions in Southern India [London, 1912], p. 309). 
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There are also means of dispelling a fog. Among the 
Ait Yusi it is done by a boy or unmarried youth, who is both 
his father’s and mother’s first child, lifting up his clothes, 
showing his bottom to the fog, and saying, ^Arra a tdg^utt 

ngadd ad^drrag^ Make yourself naked O fog, or else I will 
make myself naked A similar custom is found among 
the At Ubahti and in Dukkala, whilst among the Ait 
Warain some unmarried girls go out and raise their clothes 
a little, singing Ya tayutt ya tayutt ^drri ngad ^drrig^ “ O 
fog O fog, make yourself naked or else I shall make myself 
naked The words clearly indicate the association of ideas 
which underlie these practices, the fog being looked upon as 
a kind of clothing ; but the posture of the boy or youth also 
suggests the idea of driving away the fog. The Ait Sadden 
turn away the fog by turning over seven big stones. In 
Andjra the boys say to the fog, Ahrdb yd dbab qdbla ydkluk 

d-dwdri de I-drab, “ Fly O fog before the dogs of the Arabs 
eat you 

In speaking of winnowing we have previously noticed 
certain ceremonies performed with a view to raising the 
wind, such as the making of a cairn, the suspension of an 
object in the air, and the telling of a lie.^ There are other 
methods of making the wind blow. One is to play on a sieve 
(Tangier, Andjra, Ait N^er, Ait Warain, etc.), which is, no 
doubt, supposed to have this effect partly because the sieve 
is in constant motion when being used and partly on account 
of the sound. Among the Ait Yusi a child who is seen 
playing on a sieve is stopped by its elders, as its action is 
believed to produce east wind. In Andjra, in order to get 
a cooling wind when the weather is very hot, an unmarried 
girl plays on a sieve with a little cat inside it, singing Ara 

rwah yd stdi, ana merydha yd sidi, Give a breeze O my 
Lord, I am possessed with spirits (lit. winds), O my Lord ”. 
It is said that the noise of the cat also helps to bring about 
the desired result, and the same is the case when, for a similar 
purpose, a cat is placed in the centre of a millstone which is 
then set in motion. At Tangier, if a baldheaded man removes 
his turban or fez in the street, the people say to him, “ Cover 

^ Supra, ii. 231 sq. 
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your head cover your head, the east wind is coming ” ; the 
hairless head produces the cloudless sky characteristic of the 
east wind. Among the Iglfwa, when persons go to visit a 
certain place in the mountains, old people tell them that they 
must not walk on loose stones, which are liable to roll down 
and knock against other stones, since this would produce a 
gale. Here, then, we have another instance of the connec¬ 
tion between stones and the wind. Moreover, when the 
mountaineers living near the miracle-working spring Imi n 
Tila in the tribe Igdmiun in the Great Atlas have a quarrel 
with their neighbours on the plain, they throw a stone into 
the spring to cause a gale, which does not abate until they 
offer up on its margin a plate of porridge prepared without 
salt, as the spirits of the waters like to have it. Again, when 
a strong gale has been blowing for several days, a black 
bullock is sacrificed at the same spring to make the weather 
calm. At Aglu, when there is much wind, a woman who 
has a sucking boy takes a little piece off his shirt, puts it into 
his right hand, and keeps the hand closed until an egg is 
brought—the first egg laid by a pullet; she wraps up the 
egg in the rag and places it in an old earthenware pot no 
longer used, which is then buried in an out-of-the way place 
by a barren woman. This resembles the Hiaina custom of 
stopping rain by burying an egg-shell filled with rain-water. 
The rag, which is shut up in the boy's hand and then buried, 
seems to represent the wind—it should be noticed that in 
the same tribe a rag is tied to a reed to raise the wind ^ ; and 
the whiteness of the egg may in this case also be supposed 
to make the weather bright. 

We have noticed instances in which the same ceremony 
is performed sometimes to make rain and sometimes to raise 
the wind, and so also the same method is occasionally used 
both for stopping rain and laying the wind. Thus the 
Arabs of Dukkala tie up the wind by tying a black qdfdl 

round the body of a dog from the first litter of pups born of 
a bitch, just as the Mnasara tie a similar cloth round a dog 
to put a stop to rain. In the IJiaina, when an easterly gale 
is blowing, people tie a blue cotton strip round the tail of a 

^ Supra, ii. 231. 
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dog so tightly as to make it howl, sprinkle its head with salt, 
and let it run. The Ait Waryiger, again, stop a westerly 
gale by girdling a dog with a woollen belt, which is left on it 
as long as the gale lasts. The At Ubahti, when there is a 
strong wdnd, hang a mallet {dsdus) under the stomach of a 
bitch, and do not remove it until the wind abates. At Fez 
I heard that people calm the wind by putting an olive leaf 
in water to prevent it from blowing about. The Ait Yusi 
stop an easterly gale by burning a bit of the tail of an animal 
which has been sacrificed at the Great Feast,^ and the people 
of the Hiaina by burning the dried blood of such an 
animal.^ 

^ Supra^ ii. 125. ^ Supra, ii. 123. 



CHAPTER XVIII 

BELIEFS AND CUSTOMS RELATING TO ANIMALS 

The Horse.—stallion is called in Arabic ^aud^ plur. hail; 

a mare ^duda ; a pack-horse kidar^ plur. kiddar; a foal ^^jda\ 

plur. ^^jdo'dy fern, ^^jed'a. In Berber a stallion is called agumar 

or agmar (Amanuz, Igliwa), plur. igiimarn (Amanuz), ayis^ 

plur. tsan (Igliwa), iyis^ plur. iysdn (Ait Sadden), yis, plur. 
ihsdn (Ait Warain) or ihsdn (Ait Waryiger), yis^ plur. 
iysdn (Temsiman) ; a mare tagumart or tagmart^ plur. 
tagmdrin (Amanuz, Igliwa), tag^mdrt^ plur. tigallin (Ait 
Sadden), tdimdrt, plur. taimdrin (Ait Warain), r'auda^ plur. 
rdydd (Temsiman); a male foal ajda\ plur. ijd^an 

(Amanuz) or ajd'an (Igliwa), ijda\ plur. ijd^an or ijd^aun 

(Ait Warain), ijda\ plur. ijd^an (Ait Sadden, Temsiman). 
We have previously noticed a variety of beliefs and 

customs connected with the idea that the horse is a holy 
animal.^ It may be treated almost as a member of the 
family. Among the Ul&d Bu^aztz a man on a feast day 
salutes his horse before he salutes any of his people ; he says 
to it, Svah l-hair, “ Good morning touches its head with 
his right hand, and then kisses his fingers. So also anybody 
who visits the owner of a horse during the feast goes first to 
the horse and salutes it ; and the women of the family, before 
painting their hands with henna, apply the same colouring 
matter to some white spot on the horse. When a mare gives 
birth to a male foal the event is celebrated on the seventh 
day, like the birth of a child, by the firing of guns in honour 
of the owner and by a feast given by him. 

1 Supra, i. 97-99; 229, 230, 232, 233, 239, 242, 254, 256. For 
customs relating to horses see also ' Index *, s,v. Horse. 
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In the Hiaina, if a mare foals, the wife of its owner makes 
dszsa, consisting of parched wheaten flour mixed with butter, 
and gives a small portion of it to each family in the village 
that has milk-producing animals ; otherwise the foal would 
die and the villagers would get no butter from their milk. 
Moreover, for seven days both the mare and the foal must 
remain in the stable, so as not to be hurt by the evil eye. The 
Ait Nder likewise believe that there wdll be little butter in the 
village unless, on the birth of a foal, each of the various 
households receives a handful of parched flour mixed with 
butter and calls down blessings on the foal and its mother. 
Among the Ait Warain, on a similar occasion, the milk of 
the mare is boiled and given to the children, in order that 
the mare shall bear many foals in the future—as many as 
there are children partaking of its milk ; and the owner of 
the mare also kills a goat or a Iamb and invites his neighbours 
to eat of it, or distributes among them some dried fruit, in 
order that they shall bless his animals. Among the Ait 
Sadden, if a mare has foaled, no fire must be given out 
from the house or tent of its owner for three days. 

Among the UlSd Bu‘aziz, if a mare proves infertile or its 
foals die soon after birth, its owner takes it three times round 
a shrine and hangs round its neck some earth from the shrine 
{L-}%dnna dydl s-styzd, '' the henna of the saint ”), enclosed 
in a small bag, promising to give to the saint a sheep or a 
goat if he will cure the mare. In Andjra, if a horse, mule, 
or donkey is fond of running away, its halter {sMmd) is taken 
to a shrine and left there. 

In some tribes it is the custom for a man who buys a 
stallion to kill a sheep or goat and invite the men of the 
village to a meal; after they have eaten they make fdtha^ 

calling down blessings on the host and his animal (Ait Yusi, 
Ait WarySger), Among the Ait N^er, when a man for the 
first time buys a horse, mule, donkey, ox, or cow he invites 
the men of the village, or some of them, to a supper con¬ 
sisting of siks'^. and meat and tea; if a horse is bought, all 
the men who are themselves owners of horses must be 
invited, and should anybody be omitted a fine has to be 
paid to him. Among the Ulad Bu‘aziz, if a sheikh buys 
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a horse or a mule, he gives some dates to everybody who 
calls on him, as a blessing, but ail his subjects must also make 
him a present of something—for example, a fowl or a sheep 
or a silver coin, the value of the gift being left to their own 
discretion. Among the Ait Waryiger, when a person has 
bought a horse, mule, donkey, bullock, or cow, or some sheep 
or goats at the market, he treats those who accompanied 
him there wdth grapes, raisins, figs, or other eatables, and 
they in return call down blessings on him and the animal 
or animals he bought. In Andjra a person who buys an 
animal which is larger than a sheep also buys some meat, 
with which he entertains his * own children and the little 
children of the village as well; this is supposed to safeguard 
the animal from evil influences and prolong its life. If the 
animal is a horse, mule, or donkey, he puts some silver 
object or dollar-pieces on the ground and makes the animal 
walk over it, and he breaks an egg against its forehead. In 
the Hiaina, when a horse is bought, an egg is likewise broken 
against its forehead, and some white wool is tied to its right 
forSeg. Its new owner kills a sheep or goat or fowl and 
invites the men and women of the village to supper, and 
when the meal is finished they make fdfha, invoking bless¬ 
ings on the horse ; and on the same evening its forehead, 
chest, and forefeet are smeared with henna. Among the 
Ait Sadden the mistress of the house ties some white wool 
to one of the ankles of a newly bought stallion or cow and 
lets it remain there till it comes off by itself. Among the 
Ait Wary&ger a person who has bought a mare or some other 
female animal puts a silver bracelet (damqayydst) or a pair 
of silver brooches {dibzimin^ sing, ddbzind), such as women 
wear over their breast, at the entrance to the yard (azqag) 

and makes the animal walk over it, in order that it shall be 
fertile and good and not run away. Among the Igliwa a 
newly bought horse or mule is taken over a bowl of milk 
which has been placed on the threshold of the house, or over 
some flour strewn on it. I was told that the good effects of 
the egg, wool, milk, and flour are due to their whiteness, and 
in the case of the wool also to its baraka^ which it possesses 
as coming from a holy animal. 
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Among the Ait Sadden the stallion must, on the day 
when it was bought, be fed with barley by some other person 
than its new owner; and if no friend comes and feeds it of 
his own accord, the mistress of the house goes to a respectable 
person of good family and asks him to provide barley for 
the horse. Among the Ait Yusi a newly bought stallion or 
mare is taken by its new owner to somebody in the village 
who likewise belongs to a “ big family ” {tdhamt tdmqqdranf)^ 

and he not only feeds it with barley, but smears its forehead 
with salt butter to give it the benefit of the baraka inherent 
in'his family. Or if a person buys a horse or mule, the 
mistress of a house or tent belonging to such a family smears 
the place between its eyes with milk or flour to give it good 
luck ; while if a bullock or cow is bought she for the same 
purpose ties some wool to its tail. In the same tribe it is 
regarded as a good omen if a horse, mule, bullock, or cow 
urinates when it is bought, or immediately before or after, 
or when it has just arrived at the place of its new owner, and 
one of its feet is then dipped into its own urine ; but if it 
dungs on any of these occasions it is considered an ^vil 
foreboding, and if it does so before being sold the would-be 
buyer refuses to buy it. It is said to be lucky both to sell 
and to buy horses :—Bi^d l-hqil u sri l-hqiL t^nSl l-hqir 

(Hiaina). 
At Fez young girls smear their vulva with the lather of a 

stallion in order to prevent the growth of hair; and Host 
says that the lather of a horse is used as a remedy for the 
sting of a scorpion.^ To wash one's face with water from 
which a horse, a mule, or a donkey has drunk prevents the 
eyes from getting diseased (Tangier). In Dukkala it is 
considered wholesome for a horse to eat its own excrements. 

The Ass.—K he-ass is called in Arabic hdmdry plur. 
kdmtr, and a she-ass hdmdra. In Berber a he-ass is called 
agyul^ plur. iguyql (Amanuz, Igliwa) or igydl (Ait Warain) 
or ig^ydl (Ait Sadden), agyur^ plur. igydr (Temsiman) or 
igyer (Ait WaryS.ger); a she-ass tagyult^ plur. tiguyql 

(Amanuz, Igliwa) or tigydl (Ait Warain), tagyuit, plur. 

^ Host, Efterretninger om Marokos og Fes (Ki^benhavn, 1779), 
p. 282. 
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tig^'ydl (Ait Sadden), tagyuts, plur. tigydr (Temsiman), 

A young donkey is called in Arabic dahs^ plur. dhosa^ fern. 

ddhsa ; in Berber asnus, plur. isnas (Amantiz, Iglfwa) or 

tsnds (Ait Warain, Ait Sadden, Ait Waryiger, TemsSman), 

fern, tasnust^ plur. tisnas (Amanuz, Iglfwa) or tisnds or 

tisnusin (Ait Warain), tasnust^ plur. tisnds (Ait Sadden, 

Tems&man). 

While the horse is a holy animal, the ass is a wicked one. 

It is unlucky to keep a donkey, because it is constantly praying 

that some misfortune shall befall its master. When it is 

braying it is cursing him, or Sftan is riding on its tail or 

blowing into its ear, or it sees the devil and wants to drive 

him away by cursing him; hence some people, when hearing 

the bray of a donkey, resort to the phrase, “ In the name of 

God the merciful the compassionate ^ When a donkey 

is ridden by some person it says, A sidi BU '‘Abbas UgAffa 

u l-fds, '' O my lord Bel 'Abbas, basket and hoe ’’ ; which 

means a prayer for the death of the rider, as a grave is dug 

with a hoe and the earth is removed with a basket (Ulad 

Bu'aziz). A Berber from Aglu told me that a donkey with 

a black spot in its mouth, when ridden on, is continually 

saying, Tdrydlt d ugelzim^ " Basket and hoe Among the 

Ait Waryager donkeys, as also horses and mules, with black 

spots in their mouths are not bought by anybody, and a 

white spot on the forehead of a donkey or a mule, but not 

on that of a horse, is likewise considered bad fdL If a person 

falls off a donkey he is seriously injured or will die in con¬ 

sequence, whereas the fall from a horse is generally harmless 

(Ulad Bu'aziz).^ Yet in spite of its wickedness the donkey 

is appreciated for its usefulness. It is good both for riding 

and for all sorts of drudgery ; hence it is compared to the 

ridge-pole of a tent—L-hmdr h^wa l-hommdr (zbzd,). And 

it is also good for a variety of medicinal and magical purposes. 

If a person has burned his skin he cuts off a small piece of 

^ Among the North African Hausa a braying donkey is said to be 
calling Iblis (Tremearne, The Ban of the Bori [London, 1914], p. 222). 

^ They also have the saying, L-aud bdd yh^kib dHih mdl^h ikUn 
gdbru mdhlul ta yenzel, “ When the owner of a horse has mounted it, 
his grave will be open until he gets down ” ; but this only refers to 

reckless riding. 
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a donkey’s ear and touches the burn with it (Ulld Bu^aziz). 
If a man treats his wife badly or she wants to take liberties 
with other men, she boils a little piece of a donkey’s ear 
together with mallows {bq'^l') and salt butter or oil and gives 
this mixture to her husband to eat; he will then listen to 
what she says, as a donkey obeys its master (Andjra). Or if 
a married woman wants to rule over her husband she pro¬ 
cures a little piece of a donkey’s tongue and makes him eat 
it together with food (Fez). She may dry and pound it and 
put the powder into se^s^ or bread which he is going to eat 
(UlS.d Bu^aziz), or into his tea; but the woman who told 
me of this insisted that the lump of sugar used for the 
sweetening of the tea should be the top of a sugar loaf (Tsui). 
Powder made of the dried brain of a donkey is also for a 
similar purpose mixed with the husband’s food (Temsiman). 
In the south of Morocco scribes dry and pound a piece of a 
donkey’s liver to make use of when they are digging for 
treasure: if a scribe has found money in the ground and is 
afraid of being killed by those who have been digging with 
him, he burns some of the powder so that the fume is inhaled 
by them and makes them sleep, and he in consequence can 
escape with all the money. The Ait Warain give donkey’s 
milk to little children to make them sleep. The milk of a 
donkey, though unlawful like its flesh, is drunk as a cure for 
whooping-cough {dmaggit; Ait WarySger) ; ^ and a piece 
of bamboo filled with it and sealed up may, besides, be hung 
round the neck of the young patient (Aglu). It is believed, 
however, that the donkey’s milk will have a bad effect on the 
intelligence of the child who drinks it (Ait Waryiger). It is 
also used as a remedy for a child who has become ill by 
sucking his mother while pregnant (ibid.). It is secretly 
given to quarrelsome women to make them quiet, and, by 
jealous and revengeful persons, to women to deprive them 
of their singing voice (Ulid-Bu‘aziz), and to scribes to make 

^ Among the Shawia of Algeria whooping-cough is treated by 
drinking hot ass’s milk (Hilton-Simpson, ‘ Some Arab and Shawia 
Remedies and Notes on the Trepanning of the Skull in Algeria in The 
Journal of the Royal Anthropological Institute, vol. xliii. [London, 

1913], P* 710). 
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them unable to recite the Koran properly, as it is supposed 

to make their voices resemble that of a donkey {ibid,, Fez). 

A cure for gonorrhea is to have sexual intercourse with a 

she-ass on three days in succession (Ulid Bu^aziz).^ Young 

boys who have not yet attained the age of puberty have 

intercourse with she-asses in order to get sexual capacity and 

make the penis grow (Ait WarySger) ; and for the same 

purpose they also dip it into a heap of fresh donkey’s dung 

(Tangier). In the case of grown-up men bestiality is 

despised or ridiculed. Among the Ait Waryiger, if a man 

is caught in the act, a cairn is made at the place, a stick 

with a small flag is thrust into it, and people dung on the 

cairn. In Andjra a person who has intercourse with another 

man’s animal has to buy for it new shoes, a new pack-saddle, 

and new panniers ; he must, besides, feed it for a day, and 

if it becomes ill he wall have to pay its price, as the sperm of 

a man is considered to be injurious to a female animal. 

But with his owm animal a man can do wdth impunity what¬ 

ever he likes. 

The Mule.—The male is called in Arabic bgal, plur. 

bgdl or bgMa, and the female bdgla. In Berber the male is 

called aserdun, plur. iserdan (Amantiz, Iglfwa) or iserdqn 

(Ait Warain), aserdun, plur. iserdqn (Ait Sadden, Ait 

Waryiger), asadun^ plur. isaden (Temsiman) ; the female 

taserdunt, plur. tiserdan (Amanuz, Iglfwa) or tiserdqn (Ait 

Warain), taserdunt, plur. tiserdqn (Ait Sadden), tasadunt^ 

plur. tisade^i (Temsiman). A young male is called in Berber 

asnid, plur. isnad (Amanuz, Iglfwa), asniid, piur. isnuden 

(Ait Sadden), az'doq, plur. iz'doqn (Ait Warain), ifriydh, 

plur. ifriyhen (Temsiman) ; and a young female tasnitt, 

plur. tisnad (Amanuz, Iglfwa), tifriyajd^ plur. tifriyhin 

(Temsiman). 

At Fez I was told that if a mule, not a horse, is making 

a hole in the ground with one of its fore-feet it is digging the 

grave of its master, and he is anxious to sell it. The Ulid 

^ Cf. Quedenfeldt, ‘ Krankheiten, Volksmedizin und aberglaubische 
Kuren in Marockoin Das Ausland, Ixiv. (Stuttgart, 1891), p. 79. 
For a cure of syphilis by means of the pounded hoofs of a donkey see 
infra, p. 322. 

VOL. II U 
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Bu^aziz maintain that a mule with a black spot in its mouth 

is ill-omened and should be got rid of; and, as already said, 

there is a similar superstition among the Ait Waryiger. 

While procreative virtue is attributed to the ass, the mule is 

used in magic to produce sterility ; a woman who is induced 

to eat bread made of flour mixed with the charred hoof- 

parings of a mule will become as barren as this animal 

(Aglu).i 

We are told of saints whose dead bodies, by their own 

command, have been carried by mules to the places where 

they lie buried—^for example, Sidi Hblb and Sidi M hammed 

ben Mensor; ^ while Sidi Bunaga was carried by a she- 

camel to his grave in the district of the Ait Wauzgit. 

The Camel.—^The male is called in Arabic 

plur. and the female ^^jimla or ndga. In Berber 

the male is called ara^m, plur. irdman (Amanuz), algom^ 

plur. ilgoman (Igliwa), algiZmm, plur. iMgman (Ait Sadden), 

algam^ (Ait Warain) or ildgmdn (Ait Waryiger), 

argem, plur. irgmdn (Temsiman) ; and a female tardmt, 

plur. tira^min (Amanuz), talgomt^ tilgomin (Iglfwa), 

tdrgent^ plur. tirgmin (Temsiman). A young male is 

called in Berber igtz^ plur. igtzn (Amanuz), awarai, plur. 

iwarain (Iglfwa), aVeir afdud^ ifduden 

(Temsimah); and a young female tawarait (Iglfwa), 

taVeirt (ibid,')^ tafdut^ plur. tifdudin (Temsiman). 

Many medicinal qualities are attributed to the camel. 

A piece of its lar3mx is hung round the neck of a child 

suffering from whooping-cough (Ul&d Bfl'aziz, Fez, Ait 

Warain) ; this medicine is offered for sale at Fez. Another 

cure for the same illness is to drink melted camePs fat (Ait 

Sadden, Ait Warain). The head of a boy affected with 

ringworm is rubbed with camePs brain (Ulid Bfi'aziz). The 

urine of a camel is drunk as a remedy for fever ; but a Berber 

friend of mine told me that he had tried this cure for three 

successive days at Fez without any effect at all. A person 

who has a rank breath rinses his mouth with the same fluid 

(Iglfwa) ; and schoolboys who are afraid of being beaten 

by their master let a camel make water on their legs in order 

^ Supra^ i. 576. ^ See also supra^ i. 82 sq. 
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to become insensible to pain (Northern Morocco). A head- 

gear consisting of camel-hair cords, which is frequently 

used by men in many parts of the country, is considered a 

protection against headache (Ait Warain). If a calf is 

troubled with vermin {l-gemla dydlt le-bgdr), a small piece 

of a camel’s skin with the hair on is tied to its right ear to 

relieve it of the trouble (Ulad Bu'aziz). If a person suffers 

from scabies, the bone of a camel is charred and pounded, 

and his body is rubbed with the powder mixed with tar 

(Ait Nder). Camel’s flesh is eaten as a cure for boils (Ulid 

Bu'aziz) ; and it is considered good for every person to eat 

it at some time in every year, because it strengthens the 

body, the camel being itself a strong animal (Ait Warain, 

Ait Sadden).^ On the other hand, should a greyhound eat 

camel’s flesh it would become ill and die.^ A Berber from 

the Ait Warain told me that a person can protect himself 

against all sorts of witchcraft by pushing his arm into the 

mouth of a camel; but he should first put a stick between 

its jaws to prevent it from biting him. 

Cattle.—^An ox is called in Arabic faur (taur), plur. 

flrdn Qzrdn)^ and a cow bdqra. In Berber an ox is called 

a'dllus^ plur. i^dllas (Amanuz), asger {ibid,^ Igliwa), 

akentor, plur. ikdntdr or isdggen (Igliwa), azzyer, plur. 

izzydrn (Ait Sadden), afdnds, plur. ifdndsn (Ait Warain, Ait 

Waryiger, Tems&man) ; a cow tam'dgait (Igliwa), tafundst, 

plur. tisitan {ibid?), taf'dndst, plur. tifdndsin (Amanuz, 

Ait Warain), tafundst, plur. tifundsin (Ait Sadden), 

tafttndst, plur. tif^mdsin (Temsiman), daf'dndst, plur. 

diftzndsin (Ait Waryager). A calf is called in Arabic ^djel, 

plur. ^djul^ fern, ""djla ; in Berber iglz, plur. igiizn^ fern. 

tigizt, plur. tigeizin (IgHwa), ageiz, plur. igeizn (Ait 

Warain), qinduz, iynduzn (ibid,, TemsSman), fern. 

tdindusty plur. tiynduzin (Temsiman), djli, plur. i'djlm 

(Ait Sadd&). Cattle are collectively called in Arabic bqar, 

and in Berber izgern (Amanuz) or izgdrn (Igliwa), (plur. 

of azger, ox), izzydrn (Ait Sadden), ifdndsn (Ait Warain, Ait 

Waryiger, Temsiman). 

We have already noticed some practices which are 

^ See also infra, p. 384. ^ Supra, i. 255. 
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observed when an ox or a cow is bought. Among the Ait 

Wary&ger, if a person buys a cow in the market in order to 

keep it, he must also buy a small quantity of wheat or fish 

to take home with him to eat; this will make the animal 

lucky. On the other hand, he must on no account buy 

meat on that occasion. In Andjra, if a cow gives birth to a 

calf, the owner of it should treat the cowherd either with 

rgaif (round cakes made of dough without yeast and a 

little salt) and salt butter or oil, or with sponge fritters, 

called sfen^j. If he omits doing it the cowherd will have 

his revenge : he takes the after-birth {selwd) of the cow, 

which he got hold of secretly, to the place where the calf was 

born, and burns it there in the belief that this will cause the 

death of the calf. Among the Ait Warain on the day when 

a calf is born a few friends are invited to supper and treated 

with bdzin, that is, siks'^ made of small lumps of flour with 

milk and salt butter; and the calf is for seven days kept 

inside the house or tent so as not to be exposed to the evil 

eye. Among the Ait Temsiman a cow which has calved 

must for the same reason remain in the yard for forty days. 

Among the At Ubahti no fire must be taken out of a tent 

for seven days after the birth of a calf (or a child), lest its 

eyes should get diseased.^ At Aglu, when a cow which has 

calved many times dies it is not allowed to be eaten by the 

dogs, but is buried ; the cow was good to you, and you 

should be good to her. 

The slaughter of cattle is sometimes accompanied with 

a ritual which makes it resemble a communal sacrifice. 

Among the Jbala, or at least some of them, the villagers are 

every year visited by a so-called debbdh l-bqar, who selects an 

ox or a cow, or perhaps more than one, to be slaughtered at 

the expense of the villagers, who compensate the owner of 

the animal for his loss. The debbdh l-bqar receives some 

money and food-stuff from the people ; and the liver and 

some meat of the slaughtered animal are always given to 

him, while the other parts of it are divided between the 

villagers. During my stay at Dar Fellaq, in the tribe of Jbel 

Pbib, the village was visited by such a person, who was a 

^ See also supra^ i. 294, 
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shereef of the Wazzan family ; all the cattle were gathered 

at an open place, and the sheeref called down blessings on 

the people and their animals. It is believed that if the 

selected animal were not slaughtered it would soon die a 

natural death ; and in Andjra I was told that there also 

would be sickness and death among the other animals, 

whereas the slaughtered ox or cow removes the has, or evil, 

from the village. There, too, the debbdh Ubqar is always a 

Wazzan shereef. At Mazagan I heard of a debbdh le-bgdr, 

a holy man, who visited the villages in the neighbourhood. 

When the animal which he had chosen was brought to him, 

he and the people made fdtha^ calling down blessings on 

its owner. They said, Fdtha, Ufldn dtdna bdgra dhna 

dtqindh ^dsra, fldn llah yehlifha lih be l-dsra, “ Fdtha, 

So-and-so gave us a cow, we gave him ten, may God recom¬ 

pense him for it by the ten The holy man stroked the 

back of the animal a few times, it fell down, and then he 

slaughtered it. Its body was divided equally between the 

men of the village, but a portion equal to that received by 

every man was also given to the dibbdh le-bgdr, who after¬ 

wards might sell his portion at an unusually high price on 

account of the baraka ascribed to it. Fdtha was also made 

when the animal was divided, and once more after the supper 

in the mosque, at which the men of the village, with the 

debbdh le-bgdr, partook of the meat. My native informant 

had himself witnessed all this at Sidi Musa, outside Mazagan. 

He said that if the chosen animal is not allowed to be killed 

it will be useless or die, whereas the blessings said in con¬ 

nection with the slaughter of it are good for the other animals. 

The place in Dukkala, in the district of the Ulid Bu‘aziz, 

where I was staying for a considerable time, had not within 

the memory of the people been visited by a debbdh le-bgdr, 

I have not found this custom among any Berber-speaking 

tribes, although I have made fairly extensive inquiries for 

it, particularly among the Rifians and the Shloh of the Great 
Atlas. 

Cattle are not so stupid as they look. If a funeral pro¬ 

cession meets a herd of cattle on its way to the cemetery, and 

the cattle are bellowing when it passes, the dead person will 
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go to hell; the cattle are aware of it (Andjra). Yet neither 

cattle nor sheep are intelligent in our sense of the word, nor 

have they a good memory; hence, if a schoolboy eats the 

brain of either he will forget what he has learned (Fez). 

There may be medicinal virtue in cattle. If a person is 

affected with leucoma {le-bidd fi I-am), his eyes are painted 

with the gall of a black cow mixed with honey which has 

been procured without driving away the bees with smoke, 

in the same manner as women’s eyes are painted with 

antimony ; the cow must be black because of the whiteness 

of the affected eye (IJiaina). 

While the excrements of men and any animals which 

are not used for food are much haunted by jnun, the dung of 

cattle, camels, sheep, and goats is regarded as clean and even 

as possessed of some baraka. Cow-dung is used as a means 

of purification.^ In Andjra hunters fumigate themselves 

with the smoke of burned cow-dung in order to be successful 

in the hunt.^ At Midsummer the bees are fumigated with 

it in order that they shall produce much honey and not be 

harmed by the evil eye nor destroyed by thunder nor robbed 

of their honey by vermin ; they are purified by the smoke 

of cow-dung “just as men are purified by water Among 

many tribes the women who scratch their faces at funerals 

rub the wounds with cow-dung.^ A remedy for ulceration is 

the fresh excrements of a calf: they are heated on one of 

the stones of the fire-place and then applied to the ulcer and 

left there for a day or a night (Ait Nder).^ In the Hiaina, 

before a person is starting to catch partridges or pigeons 

or other birds, he pours some urine * of a cow into a 

bowl, and puts into it some arsenic (zarneh) and, on the 

top of it, some wheat. He covers the bowl and lets it 

stand till the third day, when he strews the wheat, which 

has now absorbed the urine, at the place where he hopes 

to catch the birds ; and I was told that they will come 

^ Cf, Westennarck, Marriage Ceremonies in Morocco (London, 1914), 
p. 268 sq. 

^ Supra, i. 240. ^ Supra, ii. 183 sqq. ^ Infra, p. 437 sqq, 
® Rohlfs states {Adventures in Morocco [London, 1874], p. 90) that 

in sonae parts of the country wounds are dressed with cow-dung. 
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there in great numbers. There are euphemistic names for 

cow-dung.^ 
The fresh milk of cows, sheep, or goats is called in Arabic 

hllb or hdlib\ and in Berber akfai (Amanuz), takfit (Igliwa), 

agg'^ dkffa (Ait Sadden, Ait Yiisi), agi (At Ubahti), asdffdi 

(Ait Waryiger), asffdi (Temsiman, Ait Warain). Butter¬ 

milk is called in Arabic Iben ; and in Berber agtl (Amanuz, 

Igliwa), agg'd anddu (Ait Sadden, Ait Yusi), agi asemmam 

(At Ubahti), agiy (Ait WarySger), agi (Temsiman, Ait 

Warain). Curded milk is called in Arabic rdylb or raib ; 

and in Berber ikkil (Ait Sadden), ekkir (Ait Yusi), aklil 

(Ait Warain), atfsil (At Ubahti), aHir (Ait Waryiger, 

Temsiman).^ 

The baraka ascribed to cow’s milk and various observances 

connected with it have been described above.^ In another 

work I have mentioned many instances of the ceremonial 

use made of milk at the conclusion and celebration of mar¬ 

riages.^ These rites are largely represented as means of 

making the future of the bride or the bridegroom lucky or 

white but in some cases they are, or seem to be, looked 

upon as prophylactic or purificatory rather than productive 

of more positive benefits. Thus among the Ait Sadden the 

custom of sprinkling the bride and the people accompanying 

her with milk when they pass a village on their way to the 

bridegroom’s place is said to serve the purpose of averting 

evil, namely, the fighting which would otherwise result from 

the discharge of gunpowder by causing enemies to come and 

attack the village with their guns ; and a similar ceremony 

took place when the bridegroom’s party went to fetch the 

bride, on that occasion also amidst volleys of gunpowder. 

I am, in fact, inclined to believe that the idea of protecting 

the village which the bride passes from misfortune is a more 

primitive motive for customs of this sort than the intention 

^ Supra, ii. 27. 
^ For Berber terms for milk see also Laoust, Mots et choses berberes 

(Paris, 1920), p. 80. 
® Supra, i. 102, 103, 221, 223, 236-238, 240, 243-245, 256, 258, 421. 

For the ritual use of milk see also ‘ Index ^ s.v, MUk. 
^ See Westermarck, Marriage Ceremonies in Morocco, ‘ General 

Index \ sjv. Milk, ® Supra, ii. 18 sq. 
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to benefit her or to derive benefits from her baraka}- A 

bridal procession, as we have seen, is considered to be a 

cause of ill-luck to anybody who meets it on the road.^ And 

when the bride arrives at the bridegroom's place milk is 

offered her, or when she and her company come near the 

bridegroom’s village they are sprinkled with milk, in circum¬ 

stances which strongly suggest an intention to neutralise 

the evil influences which she might carry with her to her 

new home.^ Milk is also made use of in the rites by which 

the animal ridden by the bride is purified after the journey 

to her new home : in Andjra the bridegroom’s mother throws 

an egg which she has dipped into milk and flour at the fore¬ 

head of the mule, and among the Igliwa the bride wipes 

the finger which she has dipped in the milk offered her on 

the mane of the animaL Among the Ait Warain the bride¬ 

groom’s mother offers the bride on her arrival milk and flour; 

of the former she drinks a little and sprinkles some on the 

people, and of the latter she takes a double handful and throws 

it over her head to get rid of all the evil influences attached 

to her. In the same tribe, when the newly married couple 

pay their first visit to the wife’s parents, they are received 

by the mother with a bowl of milk, of which they drink ; 

this is said to bring good luck. In the Hiaina, when the 

young wife for the first time after her marriage visits her 

parents, the mother, on her arrival, washes her daughter’s 

feet with milk, which was said to be a good thing to do ; 

and when the young husband some days afterwards calls on 

his father-in-law he is received by his mother-in-law, who 

offers him some milk to drink. We have in another con¬ 

nection spoken of the custom of receiving guests with milk.^ 

Milk is also in some cases used in leave-taking. At Fez, 

when persons are going on a pilgrimage to Mecca, their 

families assemble at the shrine of Sidi Mhammed bel 

la-Hsen, who has the epithet msifdi l-h6jjdj ('* the sender of 

the pilgrims ”), outside the gate called Bab g-Gisa, from 

which the caravan starts. The women trill the Bgdrtf and 

^ See sujfra^ ii, 7 sg. 2 Su^ra, ii. 8. 

® Westermarck, Marriage Ceremonies in Morocco, pp. 194, 203, 207, 
210, 212 sqq, ^ Supra, i, 540. 
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sprinkle the forefeet of the departing animals with milk. 
Among the Ait Sadden, when a person who is going on a 
pilgrimage leaves his village, the women likewise trill the 
sgdrzf and one or two of them offer him milk; he and the 
friends who accompany him to Fez drink of it, and are then 
sprinkled with any milk that is left. This is considered to 
be good fdl. Afterwards, when he comes back from his 
pilgrimage, he is received on the road by the villagers, and 
before he enters the village women again offer him milk 
and sprinkle him with it. 

Milk is used as a medicine. We have previously noticed 
the role it plays in the ceremonies performed for the purpose 
of t'x.-ptWmgjnun from people troubled with them.^ In Andjra 
I was told that when a band of ‘Esawa are invited to cure a 
sick person they are received with milk. Each of them blows 
on the milk, after which they take it with them into the 
house and make a recitation with the vessel containing the 
milk in the midst of them. Then they all drink a little of it, 
and the milk which remains is given to the patient to drink. 
In the same district, when a cow has calved, a small portion 
of its first milk is mixed with other milk, and this mixture, 
which is called klila, is left to dry and then put in drinks 
given to persons suffering from some illness. To drink 
much sour buttermilk is good for a person who has been 
stung by a scorpion ^ or bitten by a poisonous spider.^ At 
Fez a remedy for a cough {sS^la) is to drink hot milk which 
has been sweetened with sugar and mixed with pennyroyal. 

Fresh butter is called in Arabic zibda ; and in Berber 
tudit (Amanuz), tamudit (Iglfwa), udi (Ait Warain), tlussi 

(At Ubahti), drussi (Ait Waryiger), trussi^ (Temsiman). 
Salt butter is called in Arabic smen ; and in Berber udi 

(Amanuz, Iglfwa, Aglu, Ait Warain), ddhen (At Ubahti, 
Ait Waryiger, Temsiman). The Baraka ascribed to butter, 
has also been discussed before.^ Among the customs con¬ 
nected with it we have noticed various methods of protecting 
it from witchcraft, to which it is much exposed. There are 
other practices intended to increase the quantity of the butter, 

^ Supra, i. 346, 347, 351. ^ j^fra, p. 356. ® Infra, p. 357. 
^ Supra, i. 43, 102, 103, 221-223, 245-250, 254-256, 258. 
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though in certain cases it may be difficult or impossible to 
distinguish this purpose from the first named. In order to 
make the butter more plentiful a small piece of a hyena’s 
brain is, either alone (At Ubahti) or together with some 
rock-salt, enveloped in a rag of calico (Ait Warain) and hung 
on the churn; or it is enclosed in a sealed-up piece of bamboo 
and put into the vessel in which the milk is kept before 
churning {rridba, Ait Sadden) ; or a piece of a hyena’s 
brain (Hiaina, Ait Nder) or liver (Ait Nder) is put inside 
the churn. In the Hiaina the brain of a hoopoe is put into 
the milk before churning. The Ait Waryiger hang a dead 
hoopoe over the place where they are going to make butter, 
and they also burn its body underneath the aqdsrdr, or 
earthenware vessel in which they - make their butter, and 
fumigate it with the smoke, leaving the head of the bird 
hanging, as said before. The Ait Nder burn the feathers 
of a hoopoe and fumigate the vessel in which they keep the 
milk, as also the churn, with the smoke; or they burn a 
sparrow’s nest and fumigate them with the smoke on three 
successive mornings. These practices are supposed to 
increase the quantity of the butter. For the same purpose 
the At Ubahti smoke the churn, the milk-pan, and the 
funnel through which the milk is poured into the churn, with 
bran {anhhat) which has remained in the sieve at the sifting 
of flour. Among the Tsui a woman tries to make her 
butter plentiful by the following method : she goes, without 
being seen by anybody, to a desert place where there is a 
crossing of two roads along which animals travel every 
day, takes from there a small stone and a few sticks, puts the 
stone into the vessel in which the milk is kept, and burns the 
sticks so that the smoke enters it. Among the Ait Nder 
a woman goes to a place where nobody can hear what she 
is doing—not even the dogs. She uncovers her head and 
the upper part of her body as far as the waist. With a 
hoe which she has brought with her she shovels up the 
earth round a plant of the species called addad (Atractylis 

gummiferd), and strews some bran on the ground around it. 
Then she goes away, but returns the next morning and 
strikes the plant with the hoe, though only once. If it breaks 
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and falls down she takes it home with her, whereas if it 
sticks to its root it is of no use. In the former case she 
clears it of the dust; she cuts off a little piece of it, which 
she pounds and dries in the sun and then burns so that the 
smoke enters the churn and the vessel in which the milk is 
kept, while they are empty ; and she puts another piece of it 
into the churn, and buries the rest of it in the ground under¬ 
neath the milk vessel. The piece which she puts into the 
churn is left there for ever. A simpler means of making the 
butter more plentiful, which is used in the same tribe, is to 
put some Teucrium leaves into the funnel through which the 
milk is poured into the churn. I have previously spoken 
of certain methods of producing a similar result which are 
resorted to ori New Year’s day and at Midsummer,^ as 
also of sorcerous practices by which people attempt to rob 
their neighbours of the baraka which provides them with 
butter.^ 

The Sheep.—K ram is called in Arabic Muli, plur. 
hwdla^ or kebs, plur. kbds, and a ewe nd'ja or gdnma (also 
pronounced gdlmd). In Berber a ram is called izimer 

(Amanuz) or izimer (Igliwa), plur. izamarn, ahouli^ plur. 
ihulln (Ait Sadden), aharfi, plur. iharfm (Ait Warain), 
ihdrrij plur. ahrdren (Ait Waryiger), isdrri^^ plur. as dr an 

(Temsaman) ; and a ewe tahruit, plur. tihrai (Amanuz), 
tili, plur. tattn (ibid,, IgHwa), tihsi (Igliwa, Ait Warain ; 
in Shelha there is the plur. tahsiwin), tihsi (Ait Sadden), 
tihsi^ (Temsiman), dihsi (Ait Waryiger). A Iamb is called 
in Arabic hr^f, plur. hdrfan; in Berber alqag, plur. 
ilqdgn (Amanuz) or alqagn (Igliwa), fern, tdlqagt (Amanuz, 
Igliwa), plur. tilqdgin (Amanuz), iknd, plur. ikr'&an, fern. 
tikrut, plur. tikruin (Igliwa), ddllus, plur. i^dlldln (Ait 
Sadden), izmer, plur. izmdrn (Ait Warain), izmd, plur. 
izmdn (TemsSman), Sheep are collectively called in Arabic 
gnem (also pronounced glem), hwqla (also used as plur. for 
a ram), or n'dj (also used as plur. for a ewe) ; and in Berber 
ulli (Amanuz, Igliwa, Ait Warain, Ait Sadden ; in the two 
latter tribes also used as plur. for a ewe), 'Cd^ji (also used as 

^ Supra, ii. 169, 191. See also supra, ii. 97, 123, 125 sq. 
^ Supra, i. 249 sq., ii. 170. 
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plur. for a ewe; Ait WarySger), (also used as plur. 
for a ewe ; Temsaman). 

The sheep, as being considered a holy animal, has already 
figured in our discussion of the baraka^ and in the present 
connection I have not much to add. In Andjra custom 
requires that on the day when a lamb or a kid is born the 
owner of it should give the shepherd boiled beans to eat; 
if he does not do so. the shepherd will thrust a stake into 
the ground on the spot where the young animal was born, 
and this is supposed to cause its death. Among the Ait 
Waryiger, when a person has bought a considerable number 
of sheep or goats he slaughters one of them so that there 
shall be much baraka in the animals and they shall be very 
fertile.^ We have previously noticed a method of improving 
sheep or goats which do not produce the usual quantity of 
milk ; ^ and cases in which the deficiency in milk is supposed 
to be caused by a tortoise will be mentioned below.'^ 

There are rites connected with the shearing of the sheep. 
In the Hiaina, where they are sheared in March, the owner 
gives a feast called ^ors Id-gUm^ ‘‘ the wedding of the sheep 
consisting oitd'dm {siks£) with butter, at the place where the 
shearing is performed. The Ait Nder shear their sheep 
shortly before the nisdn^ that is, the time from 27th April to 
3rd May (Old Style), as they consider its rain good for the 
growth of the wool.^ The owner of the sheep gives in his 
tent a breakfast consisting of seks'^ with butter, or bread and 
butter, and sour milk. There are hired men to help him 
in the work or who do it alone, whereas no woman takes part 
in it. If a man has many sheep he slaughters one of them or 
a goat and, after the work is finished, gives to the workmen a 
meal consisting of siks'^v^x^ butter and meat of the slaughtered 
animal, of which he and his family also partake. After the 
meal the workmen make fdtha^ calling down blessings on the 
owner and his family and his sheep, and asking God to help 
them again the next year when they are doing the same kind 
of work. The Ait Warain consider mut l-ard, the 17th of 

^ Supra, i, 99-101, 230, 232, 237, 239, 241, 242, 250, 251, 254, 257 sq. 

^ See also supra, ii. 250. ^ Supra, i. 199. 
^ Infra, p. 343. ® Supra, ii. 177. 
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May (Old Style), to be the best day for shearing the sheep 

owing to its healing influence on wounds.^ When the work 

has been done—whether on that day or on any other day— 

and the sheep are leaving the place, the person who did the 

work moves the shears a few times in the air as if he were 

still shearing, saying, Ahsum ttddunt isniun tisniwin, 

‘‘ Meat, fat, male twins, female twins ” ; if the sheep take 

fright and run away the flock will prosper, whereas if they 

take no notice of it there will be sickness and deaths in the 

flock. Among the At Ubahti the shearing of the sheep 

also takes place on 17th May. When they have been sheared 

they are sprinkled with water and then frightened with 

shears in the same way as among the Ait Warain. When 

they have run a little the people shout after them derrrrrr; 

if they stop it is a good omen, but if they continue to run it 

is bad—they will be stolen by robbers or eaten by jackals. 

After the work there is a feast consisting of porridge mixed 

with salt butter, a dish called iuzdn. On the same day the 

At Ubahti also mark the ears of their lambs. The Ait 

Yxisi shear on that day only such ewes as have recently 

lambed, the others having been fleeced before. The place 

where the sheep are sheared is a holy place—like a mosque. 

There are consequently taboos connected with it,^ and people 

are made to swear there on the day when the sheep are 

sheared (Ait Nder). 

Certain parts of the sheep are used for magical purposes. 

At Fez the horn of a ram is in the autumn hung in every 

pomegranate tree with a view to preventing the fruit from 

dropping ; the horn, I was told, serves the same object as the 

gdrtat, or male figs, which are hung in the female fig trees, 

being likewise regarded as the “ husbands ” of the fruits. 

Among the Ait Ydsi a person, in order to become an early 

riser, washes some sheep’s-wool which has never been washed 

before and drinks the water. In Andjra a woman who wants 

to tame her husband procures some urine of a Jew and a 

piece of the liver of a sheep or goat and boils it with oil; by 

partaking of this mixture he will become timid like a Jew 

or a sheep or a goat. The Ait Nder believe that if an 

^ Supra, ii. 181. ^ Supra, i. 232, 241, 251. 
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unmarried woman eats the nose of a sheep, she will have a bad 

husband ; a married woman may do so, but no man, whether 

married or not. In the IJiaina pulverised sheep’s dung is 

strewn on the wound of a circumcised boy.^ 

The Goat.—A he-goat is called in Arabic plur. 

jedydn^ or ^atrus, plur. 'dtdres^ and a she-gositjedya or fndza. 

In Berber a he-goat is called ankkor^ inkki^ran (Amanuz), 

abtikir^ plur. ibukirn (Igliwa), ilqbi^ plur. aqban (zbid,)^ dtrus^ 

plur. i^dtrds (Ait Sadden), aqtrib^ -phir.dqtrzben (Ait Warain), 

amydn, plur. im'Uydn (TemsSman) ; and a she-goat tagatt^ 

plur. tigittdn (Amanuz) or tigdttn (Igliwa), tgdtt^ 

tigdttdn (Ait Warain), taggat, plur. tigattan (Ait Sadden), 

igd^t (Temsiman). A kid is called in Arabic ^"^jdzwz, fern. 

m'diza ; and in Berber igjd, plur. igjden, fern, tigjtt^ plur. 

tigjdin (Amanuz, Igliwa), igejd, plur. igejden (Ait Sadden), 

zgz'd, plur. igidn (Ait Warain), igid^ igaiden^ fern. 

tigidet^ tigaidin (Temsiman). Goats are collectively 

called in Arabic jedydn or nCqz and in Berber tigattan (Ait 

Sadden), tigdttdn (Ait Warain). Sheep and goats are col¬ 

lectively called in Shelha ulli (Amanuz). 

While there is baraka in the sheep, the goat, like the 

donkey, is a wicked animal, and jnun often appear at night 

in the shape of goats. In order to induce z. jenn to give a 

person a bad dream a charm is written on a piece of red paper 

with the blood of a perfectly black he-goat and then fumigated 

with coriander seed {qdsbor) and storax (mi'a) (Fez).^ In 

Andjra children are not allowed to eat the heart or kidneys 

of goats lest they should get pimples on their faces which 

would last for ever. Yet there is medicinal virtue in the 

goat. A cure for night-blindness is to eat the so-called rblb 

(^processus caudatusT) of the liver of a goat—^an animal which 

is said to be able to see by night ^—on which a scribe has 

written something from the Koran and which has then been 

sprinkled with the pounded dry leaves of a herb called 

basneha ; a Berber told me that he in this way had been 

^ Infra, p. 426. 
2 For the use of the fat of a black he-goat see infra, p. 340. 
® Pliny also says {Historia naturalis, xxviii. 47) that goats are able 

to see by night 
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cured of his night-blindness by a scribe from an Arabic¬ 

speaking mountain tribe. The same Berber, a native of the 

At Ubahti resident among the Ait Nder, mentioned the 

following cures for an affection of the eyes called lefsdd, 

which makes the eye watery, painful in the morning, and 

sensitive to light, and which is supposed to be caused by 

another person’s rank breath or the exudations from his 

armpits or pubes : if the person who has caused the complaint 

is known, the patient procures a piece of his clothes, burns it, 

and lets the smoke enter the affected eye, whereas, if he is 

not known, the patient burns some hair taken from a he-goat 

and exposes the eye to the smoke. Among the Ait Waryiger 

whooping-cough is cured with the milk of a perfectly black 

she-goat, which is taken in the morning on an empty stomach 

warm as it comes from the udder. The Ulid Bu'aziz use 

dung found in the intestines of a goat as a cure for people 

who have been bitten by a poisonous spider.^ In Andjra, on* 

the circumcision of a boy, dry goat’s dung is, together with 

other things, put on the wound to make it heal sooner.^ 

The Dog.—K male dog is called in Arabic kelb^ plur. 

kldb^ or plur. or ddri, plur. dwdri^ and a bitch 

kilba or ^^^jdrwa. In Berber a male dog is called aidi, plur. 

tdan (Amanuz, Iglfwa), %di^ plui^- tdann (Ait Sadden), aidi^ 

plur. etan (Ait WarySger), aidi^, plur. itan (Temsiman), 

aqzin^ plur. iqzinn (Ait Warain); and a bitch taidit (Amanuz, 

Iglfwa), tikzint^ tikzinin (Igliwa), takz^dunt^ pli^i’- 

tikHz^an (zbtd.), taqzint, plur. tiqzinin (Temsiman), 

daqzint, plur. diqzinin (Ait Waryiger). A pup is ^called in 

Arabic kltyib^ fern, kliyba^ or fern, ^^^rtwa; and in 

Berber ikzin, plur. ikzinn (Iglfwa), akz^dun, plur. ikuz^an 

(ibid,), aqzin^ pl^^- (Ait Sadden) or iqzinin (Ait 

Waryiger, Temsiman), ahdur^ plur. ihduren (Ait Warain).® 

The dog has fifty-two properties, one half of which are 

saintly and the other half devilish. For example, it watches 

at night, as a saint prays at night; it waits while its master 

is eating, as patient as a saint; it does not bite its master, 

just as a saint does not hurt his friends. On the other hand, 

^ See infra, p. 357. ® See infra, p. 422. 
® For euphemistic terms for a dog see supra, ii, 26 sq. 
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the dog only watches till daybreak, when it goes to sleep, 

which is a devilish thing to do ; it makes water even at the 

door of a mosque ; it barks at scribes ; and so forth. The 

faithfulness of the dog is praised in sayings like these :—Li 

ma ^dddi^ hhot l-kldb h'U7na hhot'd^ ‘‘ If a man has no brothers 

the dogs are his brothers ’’ ; L-kelb gilb'^ 'ala gelb muldh, 

*‘The heart of the dog is in accord with the heart of its 

master ” (Ulid Bu'aziz). At the same time dogs are unclean 

animals.^ They are not allowed to enter a mosque, and 

scribes have no dogs, nor do they like to touch a dog. If a 

dog enters a dwelling-house the angels of the house will 

leave it (Tangier, Igliwa).^ If a dog eats from a vessel or 

licks it the vessel will break, unless it is washed seven times 

with hot water (Andjra) ; or it must be washed with water 

into which seven stones have been put in order to make it 

clean (Ait Waryiger).® To kill a dog is polluting ; a 

Rifian said it is as bad as to kill seven men, an idea which 

may be connected with the belief that a dog has seven lives 

(Ait Sadden).'^ A person who has committed such an act 

must never after perform the sacrifice at the Great Feast with 

his own hands (Hiaina, Ait Ydsi, Ait Nder, Igliwa, Aglu). 

If he slaughters an animal its meat will be bad to eat (Ait 

Sadden, At Ubahti, Ait Waryiger), even worse than the 

meat of an animal which has been slaughtered by a man- 

slayer (Ait Warain). A Berber from Aglu told me that on 

the death and burial of his brother a dog dug up the corpse 

and ate a portion of it; then a friend of the dead man shot 

^ Cf, Lane, Manners and Customs of the Modern Egyptians (Paisley 
& London, 1896), p. no. 

^ The Muhammadans of Syria believe that angels never enter a 
house in which there is a dog (Eijub Abela, ‘ Beitrage zur Kenntniss 
aberglaubischer Gebrauche in Syrienin Zeitschriff des Deutschen 
Paldstina-Vereins, vii. (Leipzig, 1884), p. 93. 

^ According to a tradition, the Prophet said that when a dog drinks 
from a vessel it must be washed seven times and that the first cleansing 
should be with earth {Mishkat, iii. ii. i; English translation by 
Matthewsj vol. i. [Calcutta, 1809], p. no). 

^ The Prophet is said to have forbidden the killing of dogs, with the 
exception of black dogs having two white spots upon their eyes, which 
he ordered to be killed, this kind of dog being the devil {Mishkdty xviii. 
2. I, vol. ii. [Calcutta, i8io], p. 308). 
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the dog, but was taken ill in consequence, after twenty days 

began to bark like a dog, and after forty died. Some people 

said that that dog was a saint, but others that it was z.jenn. 

We have seen that jnmt very frequently appear in the shape 

of dogs, particularly black ones,^ which many people refuse 

to keep.^ 

If a dog is present’when a person is eating he should give 

food to it; otherwise he incurs great guilt (UlSd Bu^aziz) 

or will himself become a dog in the future state (Andjra). 

On the other hand, if he shares his food with the dog it will 

ask God to grant him a great number of children, each of 

whom would give the dog something to eat (Ait Nder). But 

if a dog or a cat steals food belonging to the scribes of the 

mosque it will have the itch (Ait Waryiger). If the dog eats 

the flesh or blood of a camel it will become blind or die 

(Ulid Bu'aziz); and if it eats the blood of a person it will 

lose its hair (Andjra) or it is bad for the person (Ait Waryiger). 

If a bitch is addicted to stealing food, its owner puts its pups 

on the road leading to the market-place so that passers-by 

shall take them up and teach them how to behave ; then 

their mother will cease to steal (ibid?). We have previously 

noticed certain practices calculated to make a dog a good 

watch-dog or hunter or to prevent it from running away.^ 

In Andjra, if a person wants for all future time to prevent 

a dog from biting him, he puts a piece of bread on his bare 

foot and offers it thus to the dog, A bitch is made infertile 

by being taken seven times through a stirrup while still a 

little pup (Ait N^er), or by being made to eat whitewash 

mixed with flour and water (At Ubahti) or a piece of bread 

into which have been put some dead bees (Andjra). Among 

the Ait Temsaman a person who kills somebody else’s dog, 

unless he has been bitten by it, has to pay for it in wheat, 

which is measured in a somewhat peculiar manner : the 

owner of the dead dog holds it by its tail so that the head 

just touches the ground, and the offender pours wheat over 

it until it is completely buried in the heap. 

If dogs howl (Ait Sadden, Ait N^er, At Ubaliti), par¬ 

ticularly at night (Hiaina), the village will become empty; 

^ Supra, i. 267 sq. ^ Supra, ii. 16. ^ Supra, i. 598 sq. 

YOL. II X 
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its inhabitants will either die or move to another place.^ 

When people hear a dog howling at night they say, Bdsdk 

'ala rdsdk, " [May] your evil [fall] on your head ” (Hiaina) ; 

or, 'Ala ras mtilak, " On the head of your master ” (Andjra). 

At Fez it is considered bad fdl for a person to meet a dog in 

the morning before sunrise, unless he averts the evil by 

saying, Yd nabbdh nfln t^enbdh w 'dna nerbdh u l-krtm 

'dltya yeffdh^ " O barker, you will bark and I shall gain 

money and the generous one will open for me [the gates of 

fortune] But if a dog makes water on a man it brings 

good luck to him : he will become a governor (Hiaina). , 

Dog’s flesh is used as a medicine.^ Little pups are eaten 

by women as a cure for barrenness,^ and a piece of a new-born 

male pup is eaten, or some urine of a male dog is drunk, as a 

method of securing the birth of a son.^ A Berber from Aglu 

told me of the following custom, which he had himself 

witnessed in his native place and the details of which he 

had learned from his wife, a woman from Mogador. A 

married woman who suffers from an effusion of blood in her 

genitals accompanies some unmarried girls when they go out 

to the wood, and she takes with her a dog which has three 

colours. The dog is strangled, its head and legs are cut cff, 

its entrails are removed, and the rest of its body is enveloped 

in* a clean piece of cloth and put inside a bunch of wood 

which has been cut, not fay the woman herself, but by the 

girls. She carries the bunch to her house, where the girls 

open it, take out the body of the dog, and cut it in little pieces, 

^ Among eastern Arabs the howling of a dog near a house is 
believed to forebode death (Burton, Personal Narrative of a Pilgrimage 
to Al-Madinak and Meccah^ i. [London, 1898], p, 302) or to be a bad 
omen, especially if there is a sick person in the house (Eijub Abela, loc. 
cit. p. 87 [Syria]). See also supra^ i. 270- 

^ For the eating of dog’s flesh in other parts of North Africa see 
Lyon, A Narrative of Travels in Northern Africa (London, 1821), 
p. 52 (Tripoli); Monchicourt, ‘ Repugnance ou respect relatifs a cer- 

taines paroles ou a certains animaux in Revue tunisienne, xv. (Tunis, 
1908), p. 18 sqq.; Bertholon, ' Essai sur la religion des Libyens ibid. 
xvi. (Tunis, 1909), p. 438 sq.; Bertholon and Chantre, Recherckes 
anthropologiques dans la Berbbrie orientals (Lyon, 1913), p. 537 sq.; 
Bates, The Eastern Libyans (London, 1914), p. 177. 

^ Supra, i- 5S5. ^ Supra, i. 585. 
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which are then boiled and together with siks'k eaten by the 

woman for three days. Among the Ait Nder, if a little child 

is weak, its mother kills a pup, boils it with butter, salt, and 

various spices, and gives a piece of it to the child to eat. A 

Berber from the Ait Warain told me that he had seen a 

woman eating the flesh of a little pup as a cure for syphilis.^ 

The Ait Temsiman give the flesh of a pup which has been 

boiled in oil to a person who shows symptoms of poisoning. 

At Tangier the flesh of a new-born dog or cat is eaten as an 

antidote against witchcraft. In Andjra the first milk of a 

bitch which has pupped for the first time is, mixed with food, 

given to a man who is in trouble ; my informant said that 

he had himself been released from prison by partaking of 

such a dish.^ In the same district men secure themselves 

against ever being put in prison by having sexual inter¬ 

course with a black dog. 

Persons who have been bitten by a mad dog are generally 

treated by holy men or shereefs of certain families,® or with 

water taken from a saintly spring ; ^ but there are also other 

cures.^ Among the Ait Temsiman such a person is taken 

to the sea-shore and forty mdud (sing, mudd) of sea-water 

are poured over him ; ® but this old method is now becoming 

obsolete. The following cure is also practised in the Rif, 

as well as among Arabic - speaking people in Northern 

Morocco. Some cockroaches are killed, dried in the sun, 

and pounded ; the po'wder is taken with cold water, and 

immediately afterwards the patient drinks chicken-soup 

without salt; and for seven days he is only allowed to eat 

unsalted food. In order to be effective this cure must be 

undergone within fifteen days after the person was bitten. 

It is also applied to bitten dogs, with the difference, however, 

that no soup is given them. I was told that a person who 

is not cured will have rabies after forty days. In another 

place I have spoken of the belief that if a person who is 

^ For the use of dog’s flesh as a medicine for syphilis elsewhere in 
Northern Africa see Bertholon and Chantre, op. cii. p. 537 ; and Bates, 
op. cii. p. 177 (Siwah). 

^ For a custom relating to the first pups of a bitch, see supra, i. 607. 
® Supra, i. IS7 sg. ^ Supra, i. 167, 
® See also supra, ii. 124 sq. ® See also supra, i. 158. 
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sexually unclean does not keep out of sight of one who has 
been bitten by a mad dog, he will cause the rabies to break 
out.^ 

Unlike other dogs* the greyhound is regarded, not as 
unclean, but as possessed of baraka? It is called in Arabic 
sloqi, plur. sldq, fern, sloqiya ; and in Berber ^skai, plur. 
^Lskahi^ fern, ti^skait^ plur. t'Askdyin (Amanuz, Igliwa), 
osska, plur. osshain (Ait Sadden), iZssa, plur. 'dHdyen (Ait 
Waryiger), ussa, plur. uHdin, fern, tussdst, plur. tuHdyin 

(Temsiman), ahdrhusy plur. ibdrhas (Ait Warain). Many 
people take care to protect their greyhounds against the 
evil eye,® and paint them with henna at the Great Feast.^ 
Their feet are smeared with henna before a hunt in order 
that they shall run well (Hiaina), or after a hunt in a thorny 
country (Ait Sadden). 

The Cat.—It is called in Arabic qatt^ fem. 
qdtta^ or mess, plur. mMs, fern, messa ; and in Berber amdH, 

plur. imdssiun (Amanuz), plur, imdssa or imdssi^n 

(Iglfwa) or {mission (Ait Sadd&) or imdssw^n (Ait Warain); 
mids, plur. imdswun (Temsiman), amHs, plur. imHsen (Ait 
Waryiger), fern, tamdssa, plur. tim^ssiwin (Amanuz), 
tamdssM, plur. timds^a (Iglfwa), plur. tim^swin 

(Temsiman). 
The cat, also, has some baraka? It is good to eat food 

of which a cat has eaten before. This is a cure for nervous¬ 
ness (Andjra) ; and so it is to wash oneself with water from 
which a cat has drunk (Tangier), or to eat the flesh of a cat 
(Ait Waryiger). If a person has been bitten by a venomous 
snake, a live cat is cut up and its opened stomach applied to 
the wound (Temsiman). Magic qualities are in particular 
ascribed to a cat which is perfectly black. Its flesh is given 
to a prisoner to eat to procure his release.® The blood of a 
perfectly black cat is used for the writing of powerful charms. 
A man who is going to see the Sultan procures such a charm 
to prevent anybody at the court from speaking badly about 
him (Hiaina). A person who is going to dig up money 

^ Supra, ii. 4. ^ Supra, i. 103. ® Supra, i. 423, 443, 451. 
^ Supra, ii. 108. Cf, supra, i. 540. ® Supra, i. 103 sq. 

® Supra, i. 599. 
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which has been buried in the ground provides himself with 

the charm herz M'Arjdna ^ written with the same fluid. 

While he is digging, the scribe who wrote the charm is 

fumigating it with gum-lemon and reading an incantation, 

with the result that the Jniln haunting the place will run away 

and leave the digger unmolested. The blood of the black 

cat was said to produce this effect because such a cat is itself 

a Jenn (tdzd.). Jnun frequently show themselves in the 

disguise of cats ; hence nobody would dare to hit a cat in 

the dark.^ A cat has seven lives ; hence to kill one is as bad 

as to kill seven men (Tangier, Ait Waryiger). 

If a cat mews for food while you are eating, she is praying 

that you may become blind so as to be able to take your food 

(Ait Nder). If a cat walks over a little child which is lying 

on the ground the child, when older, will begin to purr like a 

cat (Ait Warain). At Fez kittens which are born at the time 

when the pumpkins are ripe, so-called qar'diyen, are thrown 

aw’ay because they will become thievish, whereas kittens born 

at the time when the rose-bushes are flowering, so-called 

w^rdiyen, are preserved because they will be good catchers 

of rats and mice. 
In some parts of the country cats are eaten not only for 

medicinal or magical purposes but as nourishment. This 

is the case among the Ul4d Bu‘aziz, though scribes and 

saintly persons among them refrain from this sort of food. 

The inhabitants of a tent, however, never eat their own cat, 

which has shared food with them and, like the dog of the tent, 

is in their 'dr, A servant of mine who was a native of Andjra 

was quite shocked when he heard of the practice of eating 

domestic cats, although the people of his own tribe have no 

objection to eating the wild-cat. 

The Domestic Fowl.—^A cock is called in Arabic 

farr^j, plur. frdrdj, or dlk, plur. dyuk, and a hen ^^^jddda 

or ^^jdja. In Berber a cock is called af^tllus, plur. if'dllusn 

(Amanuz, Igliwa), afulltcs, plur. ifullusn (Ait Saddfe), 

yazet, plur. iyazetn (Ait Warain), yazi^^ plur. iyazidn 

(Tems4man), yazid, plur. yaziden (Ait WarySger) ; and a 

hen tafUllust, plur, tifMlusin (Amanuz, Igliwa), tasisaut, 

^ See supra, i. 214 sq, Supra, i. 267 sq. 



RITUAL AND BELIEF IN MOROCCO CHAP. 310 

plur. tisimwm (Iglfwa), tafullust, plur. tifullusin (Ait 
Sadden), tyazett^ plur. tiyazitin (Ait Warain), tyazit^ 

tiyazidin (Temsiman), dyazit^ plur. dyazidin (Ait Wary&ger). 
A chick is called in Arabic fellus^ fern, fellusa, or if very 
young, flUes, fern. flUsa ; and in Berber fi^jus, plur. ifl^jus7i 

(Temsaman), ahsau, plur. isisaun (Ait Sadden), ashsau^ 

plur. isksaun (Ait Warain). Fowls are collectively called 
in Arabic ^"^^jddd or ^^jdj and chicks fldles ; and fowls in 
Berber ifMusn (Amanuz), iyazidn (Temsiman). 

White fowls are looked upon with some regard on account 
of their colour. They are said to belong to the zdwiat of 
Mulai 'Abdlqader and are often taken and left there. In a 
house which I occupied at Fez a white hen was allowed to 
walk about freely because my servants said that it gave good 
luck to us, and they refused to kill it.^ In the same town it is, 
for a similar reason, the custom to keep a white cock—a 
so-called dig 7nuldi ^Abdlqdder—in a state of liberty in the 
open centre of the house and to refrain from killing it; and 
such a cock, and a farrdj seb'd Iwdn, or “ cock of seven 
colours as well, fetch twice the ordinary price for a cock. 
The latter is used for '^^r-sacrifices intended to influence the 
jnun,^ but so are black cocks and cocks of other colours also. 
Charms written with the blood of a black hen or a white cock 
are used as a remedy for illness caused by those spirits ; ^ 
while the head of a black hen with a charm containing the 
names of jnun written on it with its own blood is a means of 
causing mischief to an enemy,^ 

A person who eats the liver of ajFowl is supposed to 
become a coward (Iglfwa, etc.); hence it Is not eaten by 
men and boys (Aglu, Ait Warain) or is not given to young 
boys to eat (Ait Waryiger, Temsiman). Yet in Andjra a 
father secretly makes his young son eat the liver of a fowl 
so that the boy shall become afraid of him. A person, or 
at least a child (Ait Waryiger), who eats the head of a fowl 
will become night-blind, because the fowl is unable to see 

^ Among the ancient Arabs it was considered unlucky to kill a 
white cock (Goldziher, Muhammedanische Siudien, ii. [Halle a. $., 
1890], p. 349)- 

2 Supra, i. 285, 345. ® Supra, L 326. ^ Supra, i. 360. 
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in the dark (Andjra, Ait Sadden, Ait Warain, Ait Nder) ; 

and the same will happen to anybody who interferes with 

cocks or hens which are fighting (Ait Sadden, Ait Warain). 

In Andjra I was told that it is bad to gnaw at the bone of a 

fowl. In the same tribe, if a little child is fond of eating 

earth, the mother takes some earth from the fire-place and 

puts it at the place where the fowls spend the night, leaving 

it there for three days so that they shall make it dirty. She 

then puts the child on that earth in order that he may eat 

of it and, owing to its nasty taste, never again feel inclined 

to eat earth. The crowing of a cock is sometimes supposed 

to predict the weather : if it crowds shortly after sunset there 

will be a strong easterly wind, and if it crows in the evening 

at 'dsa there will be rain (Hiaina).^ 

If a newly bought fowl is inclined to run away, it is taken 

seven times round the fire-place and some feathers are pulled 

from its wings and buried underneath the stones of the hearth 

(Andjra). If a hen does not lay eggs, it is hung in a tree with 

the head downwards while it is raining (zbtd,)y or oil is put 

into its mouth and genitals (Ait Waryiger). 

An egg (in Arabic called bdiday plur. coll. baid\ and 

in Berber taglaity plur. tiglai [Amanuz, Igliwa], tig^lity plur. 

tig^ldi [Ait Sadden], tamelldlty plur. timelldlin [Ait Warain], 

tdm^^jdtSy plur. tim^^jdrin [Temsiman]) is used in magical 

or medicinal practices for a variety of purposes : to promote 

fecundity in a woman,^ to increase the capacity of reproduc¬ 

tion in a man,^ to facilitate child-birth,^ to make the weather 

fine,^ and at weddings also to make the life of the bride or the 

bridegroom or both bright and happy,^ or to help the bride¬ 

groom to consummate the marriage.^ Charms are written 

with the white of an egg, or on hard-boiled eggs or egg-shells. 

The Bee.—It is called in Arabic ndhlay plur. coll, nhdl; 

^ In Syria it is believed that if a cock crows at night there will soon 
be a change in the weather (Eijub Abela, loc. cit. p. 95). 

2 Supray i. 585. ^ Supra, i. 581. ^ Infra, p. 370 sq. 
® Supra, ii. 19, 278, 281. ^ Supra, ii. 19 sq, 
^ Supra, i. 581 sq. For the ceremonial use of eggs see also ‘ Index 

s,v. Eggs; and Laoust, ‘ Noms et ceremonies des feux de joie chez les 
Berberes du Haut et de TAnti-Atlas’, in Hesperzs, i. (Paris, 1921), p. 

53 sqq. 
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and in Berber tdzuit (Amanuz) or tizzuit (Demnat), plur. 

tiz'z)ua^ tizizwity plur. tizizwa (Ait Sadden), tzizwit^ plur. 

tizizwa (Temsiman), dzizwit, plur. dizizwa (Ait Waryiger). 

Honey is called in Arabic ^dsel; and in Berber tamment 

(Igliwa), tament (Ait Saddfe), tamemt (Ait Warain), 

tamment (Temsaman). 

We have seen that baraka is ascribed to the bee and to 

honey, and noticed many observances connected with the 

idea of their holiness.^ If the person who is robbing the 

bees of their honey eats a great quantity of it on the spot 

while the sun is shining and then lies down and sleeps until 

he is in a perspiration, he will always be in good health 

(Ait Nder, &c.). In the Hliaina, when a young horse is 

bridled for the first time, the bridle is smeared with honey, 

which is considered to be good for the horse. It is also said 

to be good to offer honey to a guest. At Fez, after a proposal 

has been accepted, honey is used as a means of making the 

girl sweet ” to the family of the future husband ; ^ but it 

is never served there at the wedding itself, the partaking of 

it being a regular feature of a funeral. The bridegroom, 

however, not infrequently makes use of honey as an aphro¬ 

disiac.^ We have noticed various rites relating to bees and 

honey which are practised at Midsummer.^ 

The Wild-Boar.—It is called in Arabic l-gdba, 

plun dim. hlilef; the domestic boar is called halluf 

mrdbbi^ and a sow, whether wild or tame, famuda. In 

Berber the wild-boar is called ilf, plur. alfiun (Amanuz) or 

aljan (IgHwa) or ilfaun (Ait Warain), plur. irfdn 

(Temsaman), iref^ plur. irfdn (Ait Waryiger), ab'dlher, plur. 

ib'dlhirn (Ait Sadden), ahdlluf^ ihdlfan (ibidi),^ 

The wild-boar, as well as the domestic pig, is an un¬ 

clean animal and must not be used for food; swine^s flesh is 

strictly forbidden to Moslems in four different places in the 

^ Sup^Uy i. 104, 220 n. 2, 222, 223, 229, 230, 232, 241, 242, 253 sq. 
^ Supra, ii. 22. 

® Cf. Hilton-Simpson, loc, cit. p- 714 (Algeria). 
^ Supra, i. 234, ii. 183-186, 193 sq. For the use of honey see also 

‘ Index s.v. Honey. 
^ For a euphemistic term see supra, ii. 27. 
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Koran.^ In Andjra I heard the following story as regards 

the origin of the prohibition. In ancient times the Muham¬ 

madans used to eat pork. It then happened that the hunts¬ 

men of a village shot a wild-boar and divided it between the 

various households, but omitted to give any share to a poor 

widow. She began to cry and complain, and God heard 

her complaint and punished the villagers with thunder and 

rain, sickness and death. The people went to the qddi of 

the Prophet, Sidna 'Omar bel Hattab, and asked him why 

they were thus punished by God. He wanted to know if 

they had not done something which might have provoked 

God’s anger, and after thinking the matter over they told 

him about the boar. The qddi then said that God had heard 

the widow’s cry and decided that that part of the animal which 

they ought to have given to the widow must never be eaten 

by anybody. It is thus only a small portion of the pig that 

is unlawful as food, but as nobody knows what part it is the 

Muhammadans must abstain from pork altogether. 

The Koranic prohibition, however, is not always strictly 

observed ; ^ in fact, for medicinal purposes it is quite fre¬ 

quently transgressed. The boar is appreciated on account 

of its strength ; it is a compliment to call a person a halluf 

—^it means that he is a strong man or a good warrior. In 

Andjra a piece of the liver of a wild-boar is given to persons 

or animals to eat in order to impart strength to them. The 

person should take such a piece on an empty stomach on forty 

successive mornings ; to the animal it is given mixed with 

^ Koran, ii. 168, v. 4, vi. 146, xvi, 116. For the abstinence from 
swine’s flesh among ancient Semitic peoples, in ancient Egypt, and 
elsewhere, see Westermarck, The Origin and Development of the Moral 
Ideas, ii. (London, 1917), p. 326 sqq. Herodotus says (iv. 186) that none 
of the Libyans bred swine, and that the women of Barca abstained 
from pork. 

^ Cf, de Chenier, The Present State of the Empire of Morocco, i. 
(London, 1788), pp. 117, 176 ; Rohlfs, Adventures in Morocco (London, 

1^74); P- 45 ; Moulieras, Le Maroc inconnu, i. (Paris, 1895), p. 57, ii. 
{ibid. 1899), pp. 297, 492 sq,; Idem, Une Tribu Zinete anti-musulmane 
au Maroc {les Zkard) (Paris, 1905), p. 33; Doutte, Merrdkech (Paris, 

I905)» P* 42 sqq.\ Monchicourt, loc. cit. p. 16 sq. (Tunis); Baker, The 
Nile Tributaries of Abyssinia (London, 1871), p. 114 (Arabs of Upper 
Egypt). 
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barley. So also the fat of a wild-boar is given to horses in 

order to strengthen them (Fez, Salli). Wild-boar’s flesh is 

frequently used as a medicine for delicate children (Igliwa, 

Ait Warain, At Ubahti). Moreover, to eat such flesh gives 

immunity from pain: persons who eat it in their youth will 

never feel pain if they are flogged (Igliwa), and if a person is 

afraid of being punished by his governor he may likewise 

make himself insensitive by eating swine’s flesh (Ulid 

Bu'aziz). Such flesh is also eaten as a remedy for syphilis 

(ibzd., Ait Nder, Aglu) ; or a person suffering from this 

disease rubs his body with the blood of a wild-boar (Andjra). 

The brain of a boar is used externally as a cure for rheumatic 

pain (Aglu). If any one has a sore throat, which makes 

swallowing difficult, he may get rid of his complaint by 

putting his hands seven times round the throat of a little 

wild-boar wffiich has been caught alive, as if he were going 

to strangle it (Ait Nder). A cure for whooping-cough is 

administered by a person who has strangled a wild-boar 

and affects to strangle the patient by pressing his throat 

with his hand seven times, the last time rather severely 

(Ait Warain). 

Governors and wealthy Moors very frequently keep a 

boar or two in their stables. The smell of the boar is said 

to be good for the horses and mules (Dukkala); it makes 

them strong (IJiaina, Salli), or it removes evil influences from 

them (Fez),^ Or the boar protects them from the evil eye 

(Igliwa),^ by attracting the first glance of anybody who 

comes into the stable (Ulad Bu^aziz). A wild-boar’s tusk 

is hung round the neck of a horse to protect it from the same 

danger (Beni Ahsen, Ait Sadden, Ait Nder, At Ubahti), or 

from other evil influences as well (E[iaina), and it will also 

make the horse strong (Ait Nder). The Ait Warain hang 

a boar’s tusk on their churns as a charm against the evil eye. 

In Andjra such a tusk is likewise used as an amulet against 

the evil eye, and the head of a wild-boar is buried underneath 

^ Cf. Host, op. cit. p. 275 ; Doutte, Merrdkech, p. 44 sq. 
^ In Persia a wild pig kept in a stable is supposed to keep the evil 

eye off the horses (Ella C. Sykes, * Persian Folklore \ in Folk-Lorey xii. 
[London, 1901], p. 269). 
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the entrances to a garden and to the place where the animals 

are kept at night (jsrzbd), A small piece of the skin of a wild- 

boar is hung round the neck of a horse to protect it against 

the evil eye (Dukkala, Ait Sadden). 

The wild-boar is said to have been once a/^L While he 

was teaching the boys somebody brought to them a dish of 

sekszZ. The boys began to throw the seJkszZ at each other, 

and the fgzy instead of correcting them, only laughed. Then 

the voice of an angel was heard saying, O wild-boar, tell 

your monkeys that they should let alone the food given by 

God At the same moment the fqz was transformed into 

a wild-boar and the schoolboys into monkeys. Even now if 

children, after eating siks'U, do not clean their fingers by 

licking them, as they ought to do, but by shaking them over 

the dish, their mother frightens them by saying that if they 

do so they will become monkeys (Ait Sadden, Ait Warain). 

‘ The Monkey.—It is called in Arabic qh'd, plur. qrud, 

fern, qirda^ dim. qrzyzd; and in Berber zdd'Ad (or azddud; 

Iglfwa), plur. izddudn (Amanuz) or izddad (Igliwa), fern. 

tazdd'&.tt, plur. tizdd'Adin (Amanuz), abag^s^ plur. ibagdsn 

(Ait Sadden), gidd'Au, plur. igiddwaun (Ait Warain), drqidd, 

plur. drqwdd (Temsiman). 

It is a general belief that the monkey was originally a 

man, who for some fault of his was transformed into a 

monkey, but there are different opinions as to the nature of 

his fault.^ Besides the story told above, there are others 

according to which he became a monkey because he com¬ 

mitted incest with his sister (Hiaina), or because he had 

sexual intercourse in the daytime in the month of Ramadan 

(Aglu), or because he urinated in milk, washed his face with 

milk, and cleaned himself with bread after doing his needs. 

The Lion.—It is called in Arabic sbq\ plur. sbo^d, aud a 

lioness lebzya. In Berber a lion is called zzm, plur, izmaun 

(Iglfwa, Ait Sadden, Ait Warain, Ait Waryiger), bi^harrit^ 

^ For similar beliefs cf. Klunzinger, Up^er Egypt (London, 1878), 
p. 400 ; Eijub Abela, loc, cit. p. iii (Syria); Brehm, From North Foie 
to Equator (London, 1896), p. 282 sq. (quoting an Arab story); Pallme, 
Travels in Kordofan (London, 1844), p. 188; Mrs. Meer Hassan Ali, 
Observations on the Mussulmauns of India, ii. (London, 1832), p. 220 sq. 
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plur. tbuharruten (Temsiman), and a lioness tiz77it^ plur. 
tizmdwm (Iglfwa). 

The lion and lioness were also once human beings, 
husband and wife. As they had no children they went to a 
shrine to pray for one, the man promising the saint a sheep 
and the woman her bracelet if he granted their request. 
Subsequently the woman gave birth to a child, and they 
went back to the shrine to give to the saint what they had 
promised him. But just when they were going to fulfil their 
promises Sitan appeared and told them that it was stupid 
of them to give away such valuable things, since God had 
already blessed them with a child. They followed his evil 
advice ; but they had hardly left the shrine when an angel 
from above said to them, ‘‘ O lion, why have you and your 
lioness betrayed the saint ? At once the man was trans¬ 
formed into a lion and the woman into a lioness, and they 
ate their new-born baby, whom they had brought with them 
(Ait Warain). 

If a man eats lion’s flesh he will become very brave.^ 
Chenier states that mothers used to decorate their children 
with the remnant of a lion’s hide on the head, “ thinking that 
by this means they acquire strength and courage The 
claw of a lion is used as a charm against the evil eye (Fez), 
and so is that of a leopard (ibid,^ Andjra ; a leopard is called 
in Arabic nmer, pl^r. nmura^ and in Berber wagerzdmmen^ 

plur. idwagerzdmmen [Igliwa], wagrdr^ plur. idwagrar 

\ibid?[^ waguilds, plur. idwaguilds \ibid\^ ci^gilas, plur. 
igildsn [Ait Sadden, Ait Warain], agirds^ plur. igirdsn 

[Temsaman]). But the lion is a dangerous animal. If it 
lets its spittle fall on a person (Ait N^er) or if it makes 
water on him (Casablanca), he will follow the beast and be 
devoured by it. A similar story, however, is more frequently 
told of 

The Hyena.—It is called in Arabic dba\ plur, dbd^d] 

and in Berber ifis, plur. ifasiun (Amanuz, Igliwa) or ifisn 

(Temsamte), fern, tifist (Amanuz, Igliwa) or tifist, plur. 

^ C/. Jackson, An Account of the Empire of Morocco (London, 
1814), p. 87. 

^ de Chenier, op, ciU i. 120. 
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tifisin (Temsaman), mejjgiul, plur. imjjgial (Ait Sadden, 
Ait Warain). 

It is generally believed that the hyena possesses the power 
of fascinating people with a view to devouring them, a 
belief which is also found in the East ^ and is spoken of by 
Pliny as existing in classical antiquity.^ If a hyena makes 
water on a person (Casablanca, Ulid Bu^aziz, Igliwa, Aglu) 
or wets its tail and then sprinkles him with the urine (Ait 
Sadden, Ait Warain), or when seeking him makes a noise 
(Ait Waryiger), he becomes enchanted or loses his senses 
and follows the animal to its den, where it eats him. Or if 
it finds a man in a desert place, walks round him,^ and then 
vomits upon him, the man will fall down and be devoured 
by the beast (Temsaman). But it has no power to enchant 
and do harm to a brave man. There was once in IJaha a 
hyena which on the 27th of Ramadan made water on forty 
scribes, one after the other, as they went out to urinate. It 
took each of them in turn to its den and went then to fetch 
another victim, so that at last only two scribes were left. 
These became anxious about their friends and went to look 
for them, one taking a gun with him. The hyena came and 
made water on them also. They did not lose their heads, 
however, but only pretended to be fascinated by the animal 
and followed it. They thus found their friends, and the one 
who carried the gun shot the beast. I was also told that 

^ The natives of Palestine believe that the hyena bewitches a person 
and lures him to his den by rubbing against him endearingly and then 
running on ahead (Hanauer, Folk-Lore of the Holy Land [London, 
1907], p. 270); or that it posts itself near a road and by an irresistible 
power of fascination obliges a traveller to follow it, “ leading him through 
rough and thorny places, in hopes that he may fall and bleed to death, 
or be worn out by fatigue and so become a defenceless prey But 
the magnetic force of the beast has no effect upon two persons (Pierotti, 
Customs and Traditions of Palestine [Cambridge, 1864], p. 40). 

^ Pliny says that magicians have attributed to the hyena “ the power 
of alluring human beings and depriving them of their senses ” ipf. cit, 
xxviii. 27) ; and that “ it imitates the human voice among the stalls of 
the shepherds, and while there, learns the name of some of them and 
then calls him away and devours him ” {ibid. viii. 44). 

^ Pliny [op. cit. viii. 44) speaks of the belief that the hyena, by certain 
magical influences, can render any animal immovable round which it 

has walked three times. 
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if a man sees a hyena and has enough presence of mind to 
take two stones and strike them against each other, or also 
if he shows the animal his penis, it will not come and make 
water on him (Aglu). 

At the same time the hyena, with its vacant stare, is 
regarded as a stupid animal ; hence a stupid person is said 
to be madbo'd, or hyenaised Among the Shloh of Aglu 
and Glawi, whenever a hyena is slain, the people of the 
village are anxious that the head shall be cut off and burned, 
because even if a small particle of it comes into contact with 
the head of a person, the latter will become silly or mad for 
ever. They are particularly afraid that some woman may 
get hold of the head with its brain and cause mischief with it. 
In many places married women give a small portion of a 
hyena’s brain to their husbands to eat in order to make them 
stupid; the wife thereby gains power over her husband and 
he becomes obedient and indifferent to her behaviour (Fez, 
Ulid Bu^aziz, Hiaina, Ait Nder, At Ubahti, Tems&man).^ 
The same effect is produced by giving the husband a small 
piece of a hyena’s liver (Ait Nder). Women also secretly 
induce other women, whom they hate, to eat a trifle of a 
hyena’s brain. 

Certain parts of the hyena are used for medicinal or 
prophylactic purposes.^ At Aglu, if a horse becomes ill, 
the fat of a hyena is burned and the horse is made to inhale 
the fumes ; it falls down and begins to kick, and remains 
on the ground until it is in a bath of perspiration, and then 
it is cured. Among the Ait TemsSman a person who goes 
to a village at night to steal takes with him a piece of a 
hyena’s or lion’s skin which he waves in the air, with the result 
that the dogs will be frightened by the smell and run away. 
Among the At Ubahti robbers tie round their right arm the 
tongue of a hyena on which a scribe has written something 
from the Koran ; this also will frighten away the dogs and 

^ Cf. Leared, Morocco and the Moors (London, 1891), p. 300. 
Among the Shawia of Algeria “ hyena’s brains are secretly mixed with 
a person’s food in order to send him mad ” (Hilton-Simpson, loc, cit. 

P. 71S)* 
^ Cf. Klunzinger, op. cit. p. 400 sq. (Upper Egypt). Pliny {op, cit, 

xxviii. 27) speaks of seventy-nine remedies derived from the hyena. 
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prevent them from barking.^ In the same tribe people 
protect themselves against the evil eye and jnun by wearing 
a little piece of skin taken from a hyena’s head with some 
words from the Koran written on the smooth side of it.^ The 
piece of skin is first put into a mixture of salt and water ; 
after it has become dry it is put into water mixed with pounded 
cloves (eqsdan) and henna, and after it has become dry 
again it is fumigated with benzoin. Then it is given to the 
scribe to be written upon, and is finally sewn up in a piece of 
skin. The Shloh of Aglu and Glawi hang round the necks 
of their animals a piece of a hyena’s skin, to counteract 
malignant looks ; but they also say that the smell of the 
hyena is good for the animal’s health. We have previously 
noticed the use made of a hyena’s brain, liver, and excrements 
for the purpose of increasing the quantity of the butter ^ or 
counteracting spells cast on it.^ 

The Jackal.—It is called in Arabic dtb, plur. dydb, fern. 
diba^ dim. dwiytb ; and in Berber ussn or ussen^ plur. 
uHdnn (Amanuz, IgHwa, Ait Sadden, Ait Warain) or 
uUdn^n (Ait Waryiger, Temsiman). 

The jackal contains much medicinal and magic virtue. 
Persons suffering from l-berd—a term applied to various 
complaints attributed to the catching of cold—have their 
bodies rubbed with melted jackal’s fat (Ait Nder), or eat 
jackal’s flesh which has been boiled in salt butter and flavoured 
with garlic, onions, and cummin ; but after being boiled the 
meat must be removed from the pot with a spoon and not 
with the hand. The patient partakes of this dish for seven 
days, and eats it with bread made of corn which has not been 
kept in the granary, “so as not to be cold ” ; and for the 
same reason the bread should be made without yeast (Aglu). 
If a woman becomes pregnant while she has a suckling at her 
breast and her milk makes the suckling ill, she boils jackal’s 
brain in butter and makes the child eat of it a few times, with 

^ Pliny says {pp, cit, xxviii. 27) that dogs will never bark at persons 
who have a hyena’s tongue in the shoe, beneath the sole of the foot. 

^ Pliny {pp. cit. xxviii. 27) mentions the belief that the skin of the 
forehead of the hyena is a preservative against all fascination. 

^ Supra, ii. 298. ^ Supra, i. 248 sq. 
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the result, I was told, that it will recover (Ait Warain). Child¬ 
less men and women who are desirous of offspring burn the 
dried intestines of a jackal and fumigate themselves with the 
smoke, letting it pass underneath their clothes (Ait Waryiger). 
A man who is incapable of having sexual intercourse hangs 
the dried gall-bladder of a jackal at his right groin ; I was 
told that this produces a marvellous effect (Fez). A lying-in 
woman whose breasts contain no milk cures herself by eating 
jackal’s gall, cooked with butter, on three mornings before 
breakfast (Ait Sadden). A married woman who wants to be 
divorced by her husband procures from a scribe a charm 
written with the gall of a jackal, and puts it inside the 
husband’s mattress or biiries it at the place where he sleeps ; 
he will then divorce hej on the following morning, however 

been before (Hiaina). 
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unlawful, but only makrSh, or '' abominable ”, that is, con¬ 

demned but still lawful.^ 

To meet a jackal when you start on a journey is by some 

people said to be a good omen (Hiaina,^ Ait Waryiger), but 

by others a bad one (Andjra, Aglu).^ If a person who is 

travelling sees a jackal in a trap he should turn back ; once 

a man who was going from Aglu to the Wad Sus failed to 

observe this rule and was in consequence caught on his way 

and detained as hostage for some persons who had been 

captured by people living near Aglu. In the Hiaina it is 

considered a good omen to see a jackal in the morning ; it is 

then called t-tdleb, or “scribe ”, 'Ah\ while the Ait Sadden 

call it ttdlb Ali at any hour of the day. It is also held to be 

good fdl if the jackal shrieks at night during the ploughing 

season : it means that the year will be good (Hiaina). But 

once when jackals were heard shrieking in the daytime not 

far from my camp, one of my servants, a native of Andjra, 

became very serious and said that something bad was going 

to happen on that day.^ 

The Fox.—It is called in Arabic ak^db, plur. aka^ban^ 

or k'ab, plur. ka'ban, or fd'leb, plur.* f^dleb \ and in Berber 

arakuk^ plur. irakukn (Amanuz), ak^ab, plur. ik'dbaun (Ait 

Warain), Mdb^ plur. Mdbaun (Ait Sadden), i^ab^ plur. 

isdbaun (Temsiman), 'dhdr, plur. dhdren or ^hrdwen (Ait 

Waryiger).® 

The fox contains 366 medicines. If a person is in love 

with somebody and wants to cure himself of it, he burns the 

dung of a fox and fumigates himself with the smoke. If a 

little child cries at night the eye-tooth of a fox is hung round 

its neck. If a person has a molar tooth which is aching he 

hangs outside it on the cheek a similar tooth of a fox taken 

from the same side of the mouth. If a boy suffers from 

ringworm the blood of a fox is smeared on his head after 

^ Cf. Drummond Hay, Western Barbary (London, 1844), P* 18 :— 
“ The Mahommedans of this country . . . will feast upon the jackal 

as a delicacy”. ^ Infra, p. 333. 
^ Cf. Musil, Arabia Petraea, hi. (Wien, 1908), p. 311. 
^ In Syria it is believed that the shrieking of a jackal at an unusual 

hour forebodes a drought (Eijub Abela, loc, cit. p, 109). 
® For euphemistic terms see supra, ii, 27. 

VOL. II y 
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it has been shaved. A deaf person pours the melted fat 

of a fox into his ear to get rid of his deafness. The same 

substance is applied to the armpits to prevent the growth of 

hair, and to the chest and the pubes as a preservative against 

disease in those parts of the body. The melted brain of a 

fox is put on syphilitic sores and kept there for four or five 

days, and should this cure prove ineffective the hoofs of a 

dead he-ass are charred and pounded and the powder is 

mixed with the brain. All these cures are practised in the 

Hiaina. Another remedy for syphilis is to roast a fox with 

head and hair and entrails until it is charred, and to give 

the powder made of it, mixed with honey, to the patient to 

eat (UlSd Bu'aziz) ; among the Ait Temsiman it is to be 

taken on forty mornings before sunrise. Among the Ait 

Warain a part of the body of a fox, alv^ays including the 

head, is charred in an empty earthenware pot which has 

never been used before ; it is then pounded and the powder 

is boiled with either butter or oil, which should be very old 

and rancid, and the mixture is partaken of by the syphilitic 

person seven mornings on an empty stomach. 

In other tribes the powder made of a charred fox, mixed 

with honey, or with honey, butter, and spices, is taken in 

the morning before breakfast as a cure for an affection of 

the heart (Ait Waryiger) or for Herd (Ait Nder). Men who 

have been made impotent by witchcraft burn the penis of a 

fox and fumigate their own with the smoke.^ The gall of a 

fox is used by women for practising witchcraft, for example, 

with a view to inducing a man to divorce a rival wife.^ In 

the yiaina a person who is going out to steal at night hangs 

on himself the dried ears of a fox to prevent the dogs from 

barking. If a fox makes water on a boy while he is sleeping 

the boy will become ill or die, because when he wakes up he 

will be frightened by the smell (Ulad Bu'aziz). 

If a person meets a fox in the morning when he is going 

somewhere, he should turn back because it is a bad omen 

(Andjra, Ulad Bu‘aziz, yiaina, Ait Warain, Ait Nder, At 

Ubahti). This belief, however, does not seem to be universal; 

for a man from Aglu told me that it is on the contrary a good 

^ Supra, i. 573. ^ Supra, ii, 23. 
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omen if a person meets a fox when he sets out on a journey.^ 
The Ait Warain maintain that if a person who is going out 
at night to steal hears a fox making a noise, he ought to 
go back. They also believe that if a fox barks in the neigh¬ 
bourhood of a village, somebody in the village will die. 
Among the Ait Waryiger the barking of a fox is supposed 
to indicate that the wind will be westerly, in Andjra and the 
Garb that it will be easterly. Charms are written on the 
skin of a fox. 

The Weasel.—It is called in Kx^hio. fdrf l-hail, “ the 
mouse of the horses ; and in Berber ddsrit igaddyen, “ the 
bride of the mice ’’ (Ait Waryiger), tabgagat^ plur. tibgagatin 

(Temsiman). 
The weasel is used as a medicine for horses and mules 

and, less often, for men. It is dried and burned, and the 
sick animal (Ulid Bu^aziz, Hiaina, Ait Nder, Ait Waryager) 
or person (Tems&man) is made to inhale the smoke. The 
Ulad Bu^aziz also fumigate abscesses in persons with the 
smoke of a burned weasel. 

The Gazelle.—It is called in Arabic gzdl^ plur. 
g'dzldn^ fern, gzdla; and in Berber aznkud^ i^nk^ad 

(Amanuz), amelal, plur. imeldln (Iglfwa), amldl^ plur. 
imldln (Ait Sadden, Ait Warain), tigdidet w'dzgar (Tem- 
saman). 

Among the Ait Warain, if a gazelle is caught, it is taken 
to the women to look at, so that they may give birth to 
children with eyes as big and black and beautiful as those 
of the gazelle.^ Their women fasten a small bag with 
gazelle’s dung to their necklaces on account of its scent. In 
the Arab portions of the tribe men mix some dry gazelle’s 
dung with the klf, or Indian hemp, they are smoking in 
order to become jolly. Charms are written on the skin of a 
gazelle. 

The Hedgehog.—It is called in Arabic qanfud (in 
Dukkala gdnfud)^ plur. qndfed^ fern, qanfuda^ dim. qnifed \ 

^ Cf, Musil, op. cit. iii. 311 (Arabia Petraea). 
2 Jackson says {pp. cit. p. 80) that “the greatest compliment thal: 

can be paid to a beautiful woman, is to compare her eyes to those of the 

gazel 



324 RITUAL AND BELIEF IN MOROCCO CHAP. 

and in Berber b^77thamd, plur. idbdmhamd (Amanuz), 
bfimhdmd^ plur. idbdmhamd (Igliwa), inikf, plur. indkfen 

{ibid?), ifisi, plur. insaun (Ait Sadden, Ait Warain), insi'\ 

plur. a7tsdin (Tems&man).^ 
It is said that the hedgehog was once a man who prosti¬ 

tuted his sister and in punishment was transformed into a 
hedgehog (Hiaina). It is very rich in medicinal virtue,^ 
and some parts of it are used as charms against the evil eye. 
Women burn the skin of a hedgehog with its bristles on, 
mix the ashes with henna, and put the mixture in their hair 
to make it grow strong (Igliwa). The bristle of a hedgehog, 
together with a WTitten charm, is worn as an amulet against 
the evil eye (Demnat). A horse-w^hich has a cold in the head 
is made to inhale the smoke of the skin and bristles of a 
hedgehog, w^hich are burned under its nose (Aglu). If a 
person suifers from fever, the bristles of a hedgehog are 
burned and the patient is fumigated with the smoke (Ulid 
Bu'aziz), A bridegroom who is incapable of consummating 
the marriage during the first night fumigates his penis with 
such smoke ; and it is perhaps on account of the bristles that 
the melted fat of this animal is used as an aphrodisiac, a 
man smearing his penis wdth it to increase his sexual power 
(Hiiaina). Another cure for impotence in a man is to eat 
the penis of a hedgehog which has been boiled in oil or 
butter, but it must not be eaten together with other food ; 
and the same part of the animal is also dried and preserved 
for future use in case of need (Ait Sadden, Ait Warain). A 
person who cannot see well chars the head of a hedgehog, 
pounds it and mixes the powder with antimony, and paints 
his eyes with the mixture (Ait Sadden). Women hang the 
right jaw-bone of a hedgehog on the chest over their clothes 
to prevent sleepiness (Ulid Bu^aziz). Its jaw-bone is, 
together with other charms, hung round the neck of a little 
child as a protection against the evil eye (Andjra), and 
grown-up people wear a similar charm for the same purpose 
(Ait N^er), The blood of a hedgehog is smeared on the 
head of a boy suffering from ringworm {daqdHdr), so that it 

^ For a euphemistic term see supra, ii. 27. 
^ Cf, Hilton-Simpson, loc. cit, p- 712 (Algeria). 
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shall be covered with hair as the hedgehog is covered with 
bristles (Ait Wary&ger) ; women smear it on their cheeks 
if they are losing their natural colour and begin to look 
blackish, a complaint called dess (Hiaina); and it is also 
applied to feet with a cracked skin (ibid.) and to warts (Ulad 
Bil'aziz). Among the Ait Warain, if a little child is affected 
by the milk of its mother because she has become pregnant, 
or if its stomach becomes tender and swollen, the intestines 
of a hedgehog are dried, pounded, and mixed with old and 
rancid oil or salt butter, and the mixture is given to the 
child to eat. The Amanuz give the gravy of a boiled 
hedgehog to a child suffering from the first of these com¬ 
plaints. The gall is used as a cure for deafness : it is boiled 
in oil and a little of it is put a few times into the affected ear 
(At Ubahti). The liver contains medicine for night-blindness 
(bute^^jis): it is kept over fire for a moment at sunset, and 
its blood is then squeezed into the eyes of the patient (Tem- 
sSman). The roasted and pounded liver of a hedgehog, 
mixed with honey, is also given to schoolboys to eat in the 
morning on an empty stomach in order that they may 
remember their lessons (Ait Waryiger). The boiled flesh 
of a hedgehog is eaten as a remedy for witchcraft (Tangier). 
But to eat the flesh of this animal may also be attended with 
danger: it may cause dysury, and in some cases it makes 
syphilis break out afresh in persons who seemed to have 
been cured of it (Ait N^er).^ 

The hedgehog is said to belong to the domestic animals 
of the jniin and therefore to be meskun (Ait Sadden, Ait 
Warain).® The same is the case with 

The Porcupine.—It is called in Arabic derb, plur. 
drith, fem. dirba, dim. driyib ; and in Berber arus, plur. 
iruSan, fem. tarust, plur. taruHn (Iglfwa ; the Amanuz also 
use taruSin as plur. for artis), drui, plur. druin (Ait Sadden), 
arui, plur. aruin (Ait Warain, Temsaman).® 

The flesh of the porcupine is used for food. Among the 
Ait Warain the man who cuts it in pieces says, for each piece, 

^ For the use of the gut of a hedgehog see supra, i. 403 sq. 
® Supra, i. 277. 

® For a euphemistic term see supra, ii. 27. 
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Awzli awtli, ‘‘ Woe woe! ” This will make the meat increase, 
whereas if he omits saying these words it will become less. 
So also the woman who puts the meat into the pot repeats 
the same phrase for each piece. Although awzli is generally 
a bad word, used by people in wailing, there is in this case 
baraka in it. While the meat is being boiled the pot must 
be well covered up. In the Hiaina the dish from which it 
is eaten must also be kept well covered, on account of the 
baraka attributed to the flesh of the porcupine. 

The flesh is used by the Ait Warain as medicine for 
l-berd^ or, as they call it, asmat^ showing itself in rheumatic 
pain or various other symptoms. A woman who suffers from 
sore breasts rubs them with the forefoot of a porcupine (Ait 
Warain), or hangs the foot of a porcupine, which has been 
painted with henna, over the affected breast (Hiaina) ; ^ 
remedies of this sort used by women in childbed will be 
described in the next chapter.^ Women use the bristle of 
the same animal for painting their eyes with antimony, 
which is supposed to be good for the eyes (Temsiman). 

Another animal belonging to the domestic animals of the 
jnun is 

The Hare.—It is called in Arabic drneb or usually 
Idrneb^ rwaneb, fern, arndba or larndba; and in Berber 
autil^ plur. iutlan (Amanuz, Igliwa), buigran, plur. idbuigran 

(Igliwa), autul^ plur. iutlan (Ait Sadden), dirzez^ plur. ierzaz 

(Ait Warain), aydziz^ iydzaz (Temslman) or iydzizn 

(Ait Waryiger), fern, taydzist^ pl^^* tiydzaz (Tems&man). 
The hare is said to have been once an old woman, who 

was transformed into a hare because she acted as a panderess 
(Ait Sadden). It menstruates like a woman and is therefore 
an unclean animal which should not be eaten ; but this rule 
is not strictly observed. It is eaten both as food and for 
magical and medicinal purposes. At Aglu, if a hunter has 
killed a hare, he eats its head in order to be lucky in his 
hunting in the future; and if a boy who is three years old 
is not yet able to stand on his legs, the charred and pounded 
head of a hare, mixed with salt butter, honey, and oil, is 

^ Cf, Hilton-Simpson, loc. cit. p. 711 sg, (Algeria). 
^ Infra^ p. 400 sq. 
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given to him to eat on different occasions until he has eaten 
the whole of it. Among the Ait Sadden, if a woman is 
troubled with a constant effusion of blood in her genitals, 
she eats the liver, lungs, and spleen of a female hare, boiled 
with oil or butter. Among the Ait Waryiger, if a person 
suffers from night-blindness (butdllis), the liver of a hare is 
roasted and cut into three pieces by the schoolmaster of the 
village, who then writes something from the Koran on them. 
The patient takes one of the pieces and goes with it in the 
evening after sunset to the dung-heap (ddzubdit) of the house, 
calls a dog, and eats the piece of the liver, giving little bits 
of it to the dog as well. On the two following evenings he 
does the same with the other pieces of the liver ; and then 
he will get rid of his complaint. At Aglu and among the 
Iglfwa scribes write love charms and other charms with 
the blood of a hare, saffron, and Moorish ink, a few words 
with each of them separately. We have previously noticed 
charms against the evil eye written with the blood of a hare 
and saffron, and other charms against it consisting of the 
dried blood of the same animal together with a herz?- 

If you go anywhere in the morning and meet a hare it is 
a bad omen (Dukkala, Andjra, Ait Waryiger, Iglfwa), 
especially if the hare is asleep and wakes up and runs ahead 
of you (Hiaina). The Ait Sadden and the Ait Warain 
maintain that it is a bad foreboding to see a hare shortly 
after setting out on a journey, although not so bad that you 
need go back on that account; and that if a person goes out 
hunting and sees a hare the first thing, he will get no bag 
on that day. 

The Mouse.—It is called in Arabic/^r, flrdn^ fern. 
fdra^ dim. fdiyar; and in Berber agdrda, plur. agdrdain 

(Amanuz), agrda, plur. igrdain (Iglfwa, Ait Warain), dim. 
tagrdait (Iglfwa), agr^a^ plur. igrdain (Ait Sadden), agada^ 

plur. igdddin (TemsSman). 
Mice are given to sucklings to eat as a medicine if they 

have become ill because their mother is pregnant with a 
male child (Ulid Bu'aztz). 

The Bat.—It is called in Arabic fair Ulzl^ plur. tior 

^ Supra^ i. 442 sg. 
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/-/f/, or (in the dialect of the Ulid Bu^aziz) saht l-lll; and 
in Berber taildlt (Igliwa), tamzzigst (Aglu), Iwiitwat (Ait 
Warain), drwddwad (Temsiman). 

The bat is used as medicine for fever. It is dried and 
burned and the smoke is made to pass underneath the clothes 
of the patient (Ait WarySger) ; but among the Ait Temsiman 
the bat must have been caught and killed by a person whose 
name is Muhammed and it is burned at once. In Andjra 
the smoke of a bat is inhaled by persons suffering from fever 
which is supposed to have been caused by the moon. Among 
the Ait Warain something from the Koran is written on a 
bit of the skin of a bat and on a piece of paper ; these pieces 
are then burned and the person sufiFering from fever fumigates 
himself with the smoke, and this is done for three days. 
In the Hiaina, if a man's children die at an early age, he 
procures a bat, splits it open, puts harmel inside it, and 
fastens it to his wife's belt, with the result, I was told, that 
her future children will remain alive ; this is a protection 
against tktjniin^ who are supposed to have caused the earlier 
children's death. A bat which has had its entrails removed 
and then been dried is hung in houses and shops to bring 
prosperity (Tangier). The right wing of a bat is hung on 
the churn if the milk does not produce the usual quantity 
of butter, and witchcraft is supposed to be the cause of it 
(Ait Warain). Young girls smear their genitals with the 
blood of a bat in order to prevent the growth of hair (Fez). 

The bat, however, may also be the cause of diseased The 
Shloh of Aglu and Glawi believe that if a bat flies over a 
little child at night, the child will be affected with an illness 
called tamzzigst or taildlt^ like the animal itself, which makes 
it vomit the milk it has sucked and also shows itself through 
other symptoms ; hence mothers are afraid of taking their 
infants out in the evening, and shut the door of the house as 
soon as they hear the flight of a bat outside. This illness 
is cured by certain scribes who can tell when a child is 
suffering from it by measuring various parts of its body and 
comparing the measures with those of a bat. In Aglu the 
mother may take the affected child to the shrine of Sidi 
‘Abdrrahman Lhanbubi, on the sea-shore. She gives a 
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white cock to one of the saint’s descendants who is on the 
spot. He removes the covering from the chest of the saint, 
dresses himself up in it, pulling it over his head, kills the 
cock over the head of the child, collects the blood in a vessel, 
and rubs the body of the child with the blood. If on the 
following morning the blood is still found on its body it 
will die, but if it has disappeared the child will recover. 

There are families who on the birth of a child have to 
hang on it some earth from a shrine, since otherwise it 
would become ill or die ; but this charm loses its efficacy if 
a bat flies over the child, or a person or animal steps over it 
(Tangier). 

The Stork.—It is called in Arabic belldrej (plur. the 
same) ; and in Berber aswt^, plur. isT^a (Igliwa), belldrj, 

plur. idbelldrj (Amanuz), berrArj^ plur. iberrdrjn (Ait 
Sadden, Ait Warain), bellerj^ plur. ibellirjen (Tems&man). 

The stork was once a judge who married and after the 
'consummation of the marriage made his ablution with 
buttermilk; and he committed another sin also. He 
smeared the threshold of his office with soap so that the 
people who entered it slipped and fell down. He only 
laughed and laughed ; but an angel of God said to him, 
“ O stork, why did you do wrong to Moslems ? ” At the 
same moment he was transformed into a stork ; and he has 
still a black cloak and a white cloak, he has the henna of the 
bridegroom on his feet, his eyes are black with antimony, 
and he is going on laughing as before (Ait Warain ; a 
similar though less detailed story was told me by a man from 
the Hiaina). According to another account the stork was 
a wealthy man who once when there was a famine sold corn 
to the people and smeared the staircase of his house with 
soap, so that the customers should fall when they walked down 
with their corn, and he only laughed at it (Iglfwa).^ Or the 
stork was once an agurram^ or saint, who was changed into 
a stork because he had sexual intercourse with his daughter 
(Aglu). Old writers on Morocco tell the story that a company 
of Arabs who plundered people going on a pilgrimage to 

^ Cf. Said Boulifa, Textes berberes en dialecte de VAtlas marocain 
(Paris, 1908), p. 252 sq, (Demnat), 
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Mecca were at the request of the Prophet transformed into 
storks byGod.^ According to Ali Bey the Moors believe that 
the storks are men from some distant islands, who at certain 
seasons of the year take the shape of birds to come here ; 
that they return again at a certain time to their country, 
where they resume their human form till the next season 

Nobody is allowed to kill a stork ; to do so (Ait Warain) 
or to take an egg or a young bird from a stork’s nest (IJiaina) 
would cause fever. According to an old writer storks are 
reckoned to be an Enchanted People, that have a peculiar 
Dialect to themselves : And so infatuated is the King him¬ 
self, that if the best Moor in his Dominions should Kill one 
of them, he would infallibly take away his Life for it 
Chenier suggests that this repugnance to killing storks may 
be due to the regularity with which these birds utter their 
cries, and the motion they make with their bodies, which, 
in some sort, resembles that of the Mahometans when at 
prayer Among the Ait Warain it is the custom to bury 
a stork which is found dead, and to make a small haus on 
the grave, and this is afterwards visited by persons suffering 
from fever, as though it were a szyzd. Ali Bey states that a 
great part of the funds to maintain the hospital used for the 
treatment of lunatics at Fez ‘‘ has been bequeathed by the 
wills of various charitable testators for the express purpose 
of assisting and nursing sick cranes and storks, and of 
burying them when dead 

In Andjra there are women who, before they begin to 
make butter, burn some powder made of dried stork’s eggs 
and fumigate the chum with the smoke. But the stork may 
also be the cause of evil events. If it builds its nest on the 

^ St. Olon, The Present State of the Empire of Morocco (London, 
1695), p. 30 j Host, op. cit. p. 276. 

^ Ali Bey, Travels in Morocco^ &c., i. (London, 1816), p. 74. 

^ An Account of South-West Barbary^ edited by Ocldey (London, 

1713), P. 66. 
^ de Chenier, op, cit, i. 289. 

® Ali Bey, op. cit. i. 74. Cf. Budgett Meakin, The Land of the 
Moors (London, 1901), p. 70 sq,; van Gennep, Eitat actuel du pro- 
blime totimique (Paris, 1920), p. 239, quoting a communication of 
W. Mar^ais. 



XVIII ANIMALS 331 

roof of a house the house will become empty, either because 
its inhabitants will abandon it or because they will die ; yet 
this will not happen if the bird is driven away in time. So 
also, if a stork sits down on the roof of a house or in the yard 
outside, the place will become empty. If it builds its nest 
in a fruit tree, the tree will wither away. If the storks are 
white and clean when they arrive there will be much sun¬ 
shine and heat and the year will be bad, whereas if they 
are gray and dirty there will be enough rain and the year 
will be good (Hiaina). 

The Raven.—It is called in Arabic grdb^ plur. gordb, 

fern, grab a ; and in Berber ageiwar^ plur. igeiwdrn^ fern. 
tageiwart, plur. tigeiwdrin (Amanuz), ahaqqaiy plur. ihaqqain^ 

fern, tahaqqait^ plur. tihaqqdyin (Igliwa), ddqqar^ plur. 
i'aqqdrn (Ait Sadden), baqqar^ plur. ibaqqdrn (Ait Warain), 
dbagra^ plur. dibagriwin (Ait Wary&ger), tbagra, plur. 
tibagriwin (Tems&man). 

The raven was also formerly a man who committed a sin : 
he was intrusted with something belonging to another person 
and, when it was claimed back, denied that he had got it; 
in consequence of which he was transformed into the black 
bird he is at present (Hiaina). ‘ I have also heard that the 
raven was once a blacksmith ; and this may be the reason 
why it is so difficult to shoot a raven—it sees the bullet and 
flies away (Aglu). To shoot a raven may also be attended 
with evil consequences. I was told of two men among the 
Bni Msauwar who did so and whose guns burst, and similar 
things are said to happen among the Ait Waryiger. In 
Andjra I heard of a man who became mad because he killed 
a raven. 

If a woman is losing her hair, a raven is killed and charred 
and her head is smeared with the powder mixed with honey 
(Andjra) or with water or oil (Ait Warain) ; this will give 
her a good growth of black hair, like the feathers of the 
bird. But the pipkin in which she roasts it must never have 
been used before (Andjra). If a person suffers from fever, 
the feathers of a raven are burned and the patient is fumigated 
with the smoke (TemsSman). A childless woman who is 
desirous of offspring tries to get hold of a raven to kill and 
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drink its blood, warm as it flows from the body (Aglu). 
The raven is eaten as a cure for syphilis (Ulid Bu‘aziz, Ait 
Nder, Igliwa) ; this is particularly the case with its liver 
(Dukkala), but the bird must have been caught and killed 

in the name of God ” (Aglu). The gall is used for various 
purposes. A woman who for some reason or other wants to 
induce a man to divorce his wife procures some hairs from 
her head, a piece of her chemise, and some earth from her 
footprint, and mixes these things with the gall of a raven. 
Some of the mixture she gives to the man in his food, another 
portion she burns so that he inhales the smoke, and a third 
portion she puts underneath his bed. Then his wife will 
appear to him black like a raven, and her speech will be as 
bitter as gall, and he will send her away in consequence 
(Ulad Bu^aziz). The Ait Sidden drink the gall, still warm, 
as a safeguard against bullets, and also to remove atqqaf 

(fqdf) caused by witchcraft; but they say that the gall of a 
raven is difficult to procure, because when the bird is shot 
it generally drinks its own gall before it dies so as to prevent 
people from getting hold of it—a belief which I have also 
found elsewhere (Temsiman). If possible to procure, the 
gall is also drunk as a remedy for fever (z6zd,). Among the 
Amantiz it is, mixed with honey or sugar, given as medicine 
to a child who has become ill by sucking his pregnant mother. 
In the Hiaina it is used as medicine for leucoma Qe-bidd Ji 

I-am), the eye^^^ing painted with it just as when women 
paint their eyes with antimony ; but it is necessary that the 
gall should Mve been removed from the bird immediately 
after its deatp. The Ait Sadden paint an eye suffering from 
the same di^ase, which they call timelli, with a mixture of 
the dried ind pounded brain of a raven and saffron. The 
neb of a raven is hung round the neck of a little child as a 
protection against the evil eye, and for the same purpose a 
raven's foot is tied to the churn (Ait Warain). Charms are 
written with the blood of a raven (Hiaina). 

If there are many ravens gathered together and crowing, 
they are calling for rain (Ait Warain), or even a deluge of it 
(Ait Sadden). If one raven is heard crowing in the yard 
of a house, somebody in the house or in the village will soon 
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die (Ait Warain).^ If when setting out on a journey in the 
morning you see a single raven, it is a bad omen and you 
should go back (Ulad Bu'aziz, Hiaina, Ait Nder, Ait Warain, 
Temsaman, IgHwa) ; ^ but if another raven turns up (Tem- 
siman) or if you see two ravens together^ (Hiaina, Ait Nder) 
or even separately (Ulad Bu‘aziz) it is a good omen, or at 
any rate you may go on if you wait for an hour or two (Ait 
Warain). The Arabs of the Hiaina say, Juj grebban u dib 
hdrban u hues zerbdn—meaning that it is good fdl to see two 
ravens or a jackal or snake which takes to flight. If you 
see more than two ravens, some people say that you may 
go on (Ulad Bu'aziz, Ait Warain, Ait Nder) ; but others 
maintain that three or any odd number ^ of ravens are a bad 
omen, though four or any even number of those birds are a 
good one, and that in the latter case it is not necessary that 
the even number of them, if more than two, should be seen 
together (Hiaina). The Ait Waryiger believe that if a 
person goes somewhere at any hour of the day, it is a bad 
omen to see one raven ahead of him but a good one to see two. 

The Owl.—It is called in Arabic m^ka^ yuka^ or Some¬ 
times sarsdra; and in Berber auwok (Amanuz, Igliwa), 
plur iwoka (Iglfwa), fern, tauwokt^ plur. tiwokin (Amanuz ; 
also used as plur. for auwok) or tiwoka (IgHwa), tw^st, plur. 
tiwiisin (Tems&man), dgMty plur. diguyin (Ait Waryiger), 
m€ikka (Ait Sadden). 

The following story is told about the owl. Sldna Sulei¬ 
man’s wife once said to her husband, If I am dear to you, 
you will make for me a bed of the feathers of birds ”, He 
then sent for all the birds, and they came, every one except 
the owl. He ordered the eagle to fetch the owl, and so he 
did. Sidna Suleiman asked the owl why he did not come 
at once. The owl said, I was thinking of three things ”. 

^ Cf. Wellhausen, Reste arabischen Heideniums (Berlin, 1897), 
P- 203. 

^ For similar beliefs cf. Villot, Mosurs, coutumes et institutions des 
indigenes de VAlgerie (Alger, 1888), p. 225 ; Eijub Abela, loc. cit. 
p. 107 (Metawile); Musil, op, cit, hi. 311 (Arabia Petraea); Wilson, 
Peasant Life in the Holy Land (London, 1906), p. 51. 

® Cf, Musil, op, cit, hi. 311 (Arabia Petraea). 
^ Cf, Villot, op, cii, p. 225 (Algeria). 
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—What were they ? ”—I was thinking which is longer, 

the day or the night, and I found that the day is the longer, 

because the moonlight night belongs to the day’^—“And 

the next thing ? ”—“ I was thinking who are more numerous, 

the men or the women, and found that there are more women 

than men “ How ? ”—“ Because a man who does what 

women say is himself one of them There was yet a third 

question to be answered ; and Sidna Suleiman approved 

of the answers so highly that he sent away the birds without 

depriving them of their feathers, all except the bat, who 

had been in a hurry to ask him to take his feathers and there¬ 

fore has none on his wings (IgHwa). 

The eye of an owl is used as a means of preventing a 

person from falling asleep. He ties it round his right arm 

(Hiaina), or fastens it to his head (IgHwa), or eats it boiled 

(Ait Warain, Temsiman), and a shepherd boy has it hung 

round his neck (Ait Warain). Both eyes are also removed 

and put into water. I was told that one of them always 

sinks and the other one floats ; but while some people sew up 

the eye which sinks in a small leather case and wear it as a 

charm to prevent sleepiness (Ait Nder), others eat the eye 

which floats for the same purpose (Ait Waryiger). Another 

method of keeping awake is to paint one’s eyes with powder 

made of the eyes of an owl (Andjra). At Demnat an eye of 

this bird, attached to a string, is worn by a child round the 

neck as a charm against the evil eye. It is said that a gun 

which has killed an owl will never be hurt by envious looks 

(Ait Nder). At Aglu, if a child has sucked its mother while 

she is pregnant she procures a young owl, cooks it with salt 

and cummin, and eats of this dish—which should be kept on 

a looking-glass—^and gives it to the child to eat of for seven 

days ,* this is supposed to save the life of the child. 

We have seen in earlier chapters that owls, like bats, 

may be dangerous to little children.^ For an illness caused 

by an owl flying over the head of a child there is the following 

cure : the mother places a brass bowl (Jas) on the top of the 

child’s head and makes water in it, saying, Sarsdra gdlbef 
sarsdra, Sarsdra (an onomatopoetic expression referring 

^ Supra^ i. i66, 401. 
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to the splashing and used for the sake of the rhyme) conquered 

the owl 

In Morocco, as elsewhere,^ the hooting of an owl is 

regarded as a death portent. The Ulid Bu‘aziz believe that 

if an owl hoots on the roof of a tent or house the life of its 

owner is in danger. He then tries to turn the danger of 

death upon the owl itself by saying, Fdldk ji qrdbak, '' Your 

fdl be in your bag ” ; but some people prevent owls from 

coming to the tent by tying to its roof a stake with a piece of 

black tent-cloth attached to it. The belief that the hooting 

of an owl on the roof of a house at night forebodes the death 

of its owner is also found among the Igliwa. The Arabs of 

the Hiaina have the idea that if an owl is heard hooting at a 

house in the evening or at daybreak somebody in the house 

will die, unless it is driven away or shot, as in such a case the 

bas, or evil, will go away with it; when it is heard the people 

say, M'dka fdldk 'dla rdsak, “ Owl, your fdl be on your own 

head The Ait Waryiger maintain that the hooting of 

an owl outside a house indicates that somebody in that or a 

neighbouring house will die, and they drive the bird away 

by throwing at it a sooty piece of a broken old earthenware 

pan or fire at it with a gun. The Ait Sadden and the Ait 

Warain say that if an owl is heard at night in a village some¬ 

body there will die before long, and they try to shoot the 

bird so that it shall not be heard another night. If a person 

has died and been buried and the owl is still hooting, the 

whole place will become empty—not through the death of 

all the inhabitants, but because they will have to abandon it 

for some reason or other. Among the Ait Temsaman an 

owl which is heard hooting at night is driven away with 

stones, lest some person or animal in the village should die 

or some other evil should befall its inhabitants. 

^ Villot, op. cit, p. 225 (Algeria); Wilson, op. cit. p. 51 (Palestine): 
Felkin, ‘ Notes on the For Tribe of Central Africa in Proceedings of 
the Royal Society of Edinburgh^ xiii. (1886), p, 230 (the Fors are 
Muhammadan negroes) ; Wuttke, Der deutsche Volksaberglaube der 
Gegenwart (Berlin, 1900), §§ 165, 274, pp. 124, 202 (Germany); 
El worthy. The Evil Eye (London, 1895), p. 91 sq^ (generally). In 
Syria it is believed that a house on which an owl is heard hooting will 
soon be destroyed (Eijub Abela, loc. cit. p. 87). 
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It is a bad foreboding to see an owl in the morning (Ait 

Sadden, Ait Warain). If a person who is starting on a 

journey hears an owl hooting he should turn back at once/ 

whereas it is a good omen to hear an owl producing a quick 

and trilling sound (Aglu). 

In the Hiaina the right eye of an eagle-owl {hdl mukd)^ 

after being dipped into pounded harmel, is worn by a person 

who wants to keep awake. It is also used for the purpose 

of finding out the secrets of women : if a man puts it into 

the right hand of his wife or daughter while she is asleep, she 

will begin to talk and tell what she has done during the day. 

The Vulture.—It is called isgi by the Rifians of 

TemsSman. 

They char and pound its body and use the powder, mixed 

with water, as medicine for persons who have eaten poison. 

In order to attract and catch one of these birds they throw the 

carcass of an animal in a desert place. The powder made 

of the charred body is also offered for sale. 

The Partridge.—It is called in Arabic hdjla, piur. coll. 

hjel or hjiil; and in Berber taskkurty plur. tiskkUrin 

(Amanuz) or tiskurin (Igliwa ; there is also the masc. form 

askkur^ plur. iskuran [the Amanuz use the fern. plur. 

tiskkurin\ for the male bird), tdskkurt^ tiskkurin (Ait 

Warain), tdskkurt^ plur. ishurdn (Ait Sadden), tdsk^7m-y 

plur. tisserin (Temsiman), 

If a partridge takes flight close to a person in the morning 

it is a good omen (Ulid Bfi^aziz, Hiaina)—it is then called 

rbdh^ “ bringer of profit ” ; but at the same time it causes 

misfortune to the hare because it wakes up the sleepy 

grayhounds (Ul4d Bii^aziz). If a woman finds a nest of 

partridge eggs when she is out gathering fuel, she removes 

her belt, lays it down over the eggs, and puts it on again ; 

and she then takes the eggs and eats them when she comes 

home again. It is believed that if she does not do this 

she will be divorced by her husband ; for her finding the 

eggs means that some other man is desirous of having her, 

and by putting the belt over them she drives away the 

has (Siaina). A person who is troubled with watery 

^ Cf. Musil, op, cit, iii. 3II (Arabia Petraea). 
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eyes {dhn'a) paints them with the gall of a partridge 

(ibid,). 
The Pigeon.—The wild-dove is called in xArabic limdma, 

plur. coll, limdm ; and in Berber thnilla^ plur. timdlliwin 

(Amanuz), tmdlla, plur. timdlliwin (Ait Warain), tmdf^ja, 

plur. timl^'^jiwin (Temsirhan), tdlimdmt, plur. tdlimdmin 

(Ait Sadd&). The tame pigeon is called in Arabic hmdma, 

plur. coll, hmdm ; and in Berber atbir^ plur. itblrji (iAmanuz, 

Igliwa, xAit Warain), adbir, plur. idbian (Temsiman), 

tdllund^nt^ tdlhmdmin (Ait Sadden). 

The wild-dove is holy—a shereef (Hiaina) or shereefa 

(Ait Warain) or fqer (Ulad Bfi'aziz). It is the herald of the 

reaping season—Ila jdt^ limdma jdbef l-minjelfi l-hzdmha^ 

“ When the wild-dove comes it brings the sickle in its belt ’’ 

(Hiaina). A wild-dove once saved the life of the Prophet 

when he was persecuted by Christians, by telling them that 

he had gone one way although he had gone another, and 

for this reason the faithful were forbidden to kill any bird 

of its species. Yet there are people who seem to have no 

scruple against killing this bird, for example the Ait Sadden. 

The tame pigeon is frequently killed and eaten. But the 

Shloh of Aglu and Glawi refrain from killing any pigeon, 

whether wild or tame ; if a person shoots such a bird his 

gun may burst because it may be a saint (Aglu), and if any 

one sees somebody else shooting a pigeon he covers his eyes 

and says, DdnubAnek fihfennik^ Your sins be on your head ” 

(Igliwa). The Ait Temsiman believe that if a person sees 

a single tame pigeon and shoots it he will become ill, because 

it may be a jenn ^ or a saint, but that if he sees many such 

birds together there is no danger in shooting them. The 

xAit Waryiger consider it unlucky if doves are living in a 

house, because they want to make it empty. In the same 

tribe, if a person suffers from fever, the dried dung of 

pigeons is burned, the smoke is made to pass underneath 

his clothes, and he inhales it as it comes through. Among 

the Ait Saddto a charm written with the blood of a white 

Cf. z. tradition mentioned by van Vloten, * Damonen, Geister und 
Zauber bei den alten Arabem’, in Vienna Oriental Journal, vii. (1893), 
p. 240. 
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tame pigeon is worn as a cure for illness caused by inselmen 

(jnun)j and the patient may besides be made to eat the bird, 

boiled without salt, and to drink the gravy. In the Hiaina, 

also, charms are written with the blood of pigeons. 

It is believed that if a wild-dove lays three eggs one of 

them will become a turtle-dove. This bird has, from its 

cooing, got the name dukr'&.-llah idukru-llah ; in the dialect 

of the Ait Sadden dkdr-lldK), which means ‘‘ praise God ”. 

It is a scribe among birds, who says his prayers at the regular 

hours. If kept in a house it gives blessing to it, though only 

on condition that it is well looked after—he who does not 

feed his turtle-dove contracts much sin ; but I have also 

heard the opinion that there will be little prosperity in a 

house in which a turtle-dove is kept. All agree, however, 

that it is good to take such a bird to a shrine as a present to 

the saint, and this is frequently done. It is forbidden to kill 

a turtle-dove ; but magic is sometimes practised with its 

feathers. In Aglu, if a girl is anxious to get married, she 

gets hold of some feathers of this bird, lays them underneath 

a she-camel which has never given birth to young ones, and 

lets them remain there until the camel has made water on 

them; she then puts them into a piece of cloth, which she 

ties round her right arm, and hopes to get a husband soon. 

The Hoopoe {Upupa epops),—It is called in Arabic 

hadhud or bel hddhud \ and in Berber dbuibaht (Ait 

Waryiger), tbuibaht, plur. ib'&,ib'^gen (TemsSman), hudhud^ 

plur. idhudhud (Amanuz), Ihddhud (Ait Sadden), Ihdthut 

(Ait Warain). 

The hoopoe is rich in magic and medicinal virtue.^ After 

its entrails have been removed it is dried, and then worn as 

a charm ; it makes him who wears it feared by others, it 

protects him against witchcraft and the evil eye, it neutralises 

any spell which has been cast on him. It is also hung up 

in a shop as a safeguard against theft and evil looks and as 

a charm for good luck (Tangier). Among the Ait Warain 

the dried head of a hoopoe, enclosed in a small case of 

leather or brass, makes people friendly to him who wears it; 

^ Cf. Host, op. cit p. 278 (Morocco); Hilton-Simpson, loc. cit. 
p. 707 (Algeria). 
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he will have nothing to fear even though his sheikh sends 
for him with a view to arresting him, because the charm will 
cause the sheikh to change his mind. We have seen that 
the hoopoe is used for protecting milk and butter from witch¬ 
craft or increasing the quantity of the butter,^ as also for 
preventing the jnun from haunting buried money and from 
striking the person who subsequently digs it up.^ The Ait 
Sadden believe that the right eye of a hoopoe, tied between 
the eyes of a person, enables him to see buried treasures and 
other things under the ground. This belief is founded on 
the idea, also prevalent among the Ait Warain, that the bird 
itself can see those things ; hence it says hut hut hut^ meaning 
“ there, there, there ! ” from which it has got its name. 
At Fez the eye of a hoopoe, attached to a string, is hung 
round the neck of a child as a charm against the evil eye ; 
while a man hangs it on himself in order to increase his 
sexual capacity. 

The blood of this bird, mixed with water and sugar, is 
given as medicine to a child who has sucked his pregnant 
mother (Amanuz). In many parts of the country the heart 
of it is eaten by scribes and schoolboys to strengthen their 
memory (Ul&d Bu‘aziz, Hiaina, Ait Warain). Thus among 
the Igliwa and at Aglu the heart of a hoopoe which has been 
caught alive and then killed is boiled and given to a boy to 
eat, with the result that he ‘‘ will learn by heart anything 
he sees ”, At Aglu the heart of a hoopoe which has been 
caught alive is also used for another purpose. It is removed 
from the live bird, its blood is squeezed out and mixed with 
saffron and Moorish ink, and a love charm is written with 
the mixture, to be used by a man who wants a certain girl 
to fall in love with him. He buries the charm at the threshold 
of the house in which she is living, and hopes that the girl 
by walking over it will be induced to love him. But the 
charm may be deprived of its efficacy by a counter-charm 
made of a crested lark. 

The Crested Lark {Galerita cristatd),—It is called in 
Arabic msisi de l-harf or, in the dialect of the liiaina, 
musstsi \ and in Shelha tamkrdzt (Aglu). 

^ Supra^ i. 248, ii. 298. 2 Supra, i. 311. 
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If a woman suspects that a man is charming her to love 

him in the manner which has been just described, she may 

frustrate him in his endeavour by roasting alive a crested 

lark until it is charred, pounding it and mixing the powder 

with salt butter, and partaking of the mixture for seven days 

in succession. In the Hiaina the charred and pounded body 

of a crested lark, mixed with honey, is eaten on seven con¬ 

secutive mornings before breakfast as a remedy for dysury. 

The Swallow.—It is called in Arabic hottdifa^ plur. 

coll. hottaif\ and in Berber aflillis, plur, iflillisn, fern. 

taflillist^ plur. tiflillisin (Igliwa), tiflillst, plur. tiflillsin 

(Ait Warain), difriddest, plur. difriddas (Ait Waryiger), 

plur. tijri^^jds (Temsiman), talilwatt, plur. 

ililwdden (Ait Sadden). 

There is baraka in the swallow ; it is said to be a shereefa, 

and swallows are called hottaif n~nbi, “ the swallows of the 

ProphetThey bring good luck to the house in which 

they nest. Nobody must kill a swallow ; to do so would 

cause fever (Ait Warain). And if a person takes hold of a 

swallow his hand will tremble ever after (Tangier).^ 

I am told, however, that the prohibition of killing swallows 

is sometimes transgressed by jugglers from Sus. Seven 

young birds are charred and pounded, and the powder is 

mixed with rds l-kdns (literally, '‘snake's head", an incense 

which I cannot identify), the fat of a black he-goat, and human 

excrements. This mixture is put into a jug, which, covered 

up, is buried in a dunghill and left there for twelve days. 

It is then kept out-of-doors for twelve nights in starlight and 

for six days in sunshine so that its contents shall get dry. 

The stuff is pounded, and when the juggler puts a little of 

the powder in his mouth he will be able to transform one 

thing into another simply by spitting. He can do so with 

the assistance of the jnun. 

Swallows are also caught to be used for medicinal pur¬ 

poses. The neb of a swallow is put into the mouth of a 

little child in order that it shall soon begin to speak (TemsS- 

man). A person keeps his eyes in a good condition by 

^ In Syria it is believed that a person who takes hold of a swallow 
incurs the risk of getting fever (Eijub Abela, loc. cit. p. 95). 



XVIII ANIMALS 341 

touching the inside of the eyelid with a raw and unbroken 

egg of a swallow or with a young bird newly hatched (Ait 

Waryiger). The Ait Warain have the following cure for 

jaundice (b^sffer). The young swallows in a nest are, during 

the absence of their mother, painted with saffron diluted in 

water. When the mother, on her return to the nest, finds 

her young ones yellow, she thinks that they suffer from 

jaundice, and brings a small stone to cure them with. This 

stone is removed from the nest, and the patient eats a little 

gravel taken from it as a remedy for his illness. The 

remaining part of the stone is preserved for future occasions 

or is sold as medicine for jaundice. When the young 

swallows are painted yellow it is necessary to use a feather, 

lest their mother should feel the smell of a human hand and, 

in consequence, desert her young ones instead of bringing 

a stone to cure them. 

The Sparrow.—It is called in Arabic b'^rtdl, plur. 

brdtdl; and in Berber tizikk^i, plur. izakkiun (Amanuz), 

azukki^ plur. izukkin (Demnat), ajjduj^ plur, ajjdujn 

(Igliwa), zoki, plur. izokiyen (Ait Waryiger), plur. colLjjaus 

(Ait Sadden, Ait Warain) or b'dtqabbdzin (TemsSman). 

The sparrow is used as an aphrodisiac. In Andjra a man 

chars and pounds the bodies of some eight or ten sparrows 

and mixes the powder with Id- sel de l-motrun^ that is, honey 

which has been sucked from the strawberry-tree and is noted 

for its lack of sweetness. Into this mixture he puts forty 

quite small scraps of paper, and takes the mixture on an 

empty stomach on forty successive mornings ; his sexual 

capacity will then become as great as that of a sparrow. A 

sparrow's nest, as said above, is used for the purpose of 

increasing the quantity of the butter,^ 

The Night-Heron {Nycticorax griseus), in Arabic 

called tair l-mut. 

It is an ominous bird. The Ul&d Bu'aziz believe that if it 

flies towards the east people will die, and that if it flies towards 

the west domestic animals will die. It is on the move at night.^ 

^ Sujira, ii. 298. 
^ Cf. Irby, The Ornithology of the Straits of Gibraltar (London, 

1875), p. 187. 
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The Tortoise.—It is called in Arabic fekrun or afker^ 

plur. fkdy^en ; and in Berber butegra (Amanuz), Ifkron^ 

plur. Ufkdrn (Ait Sadden), afkr'An, plur. ifkran (Ait Warain), 

ihfdr^ plur, ihfdren (Ait Waryiger), isfd^ plur. isfdraun 

(Temsiman). 

A tortoise is never killed except for medicinal or magical 

purposes, and water tortoises, I believe, are not killed in any 

circumstances. People are afraid of them, as they are 

frequently supposed to be jnun ; but when living in a spring 

or pond connected with a saint-shrine they are regarded as 

the servants of the saint and help to cure patients visiting the 

place.^ Even when the water in which they live is not 

associated with a saint they may act as doctors. At Aglu 

there is a haunted pond, called tamda Uglu, the pond of 

Aglu”, which is visited by persons who have an obstinate 

wound on the foot; the patient dips the foot into the water, 

and some of the tortoises living there which are looked upon 

as lemluk^ or jnun^ come and remove the affected part of the 

flesh. 

At Fez land-tortoises are kept on the roofs of houses as 

charms against the evil eye.^ Among the Ait Waryiger the 

boiled flesh of a tortoise, prepared with salt, is eaten by sick 

people. In several tribes the flesh of a tortoise boiled with' 

butter or oil and spices is given to a suckling who has become 

ill because its mother is with child (Ait Sadden, Ait Warain) ; 

but it may be necessary for the efficacy of the cure that the 

tortoise shall be killed by a boy or man whose name is 

Mfihammed (Temsiman). The Ulid B^i‘aziz give such 

flesh boiled with salt butter and onions, together with the 

gravy, to a child which has been sucking its mother while 

pregnant with a male child, as also to the foal of a horse 

or a young mule or donkey which has become sick from a 

similar cause. The flesh and eggs of a female tortoise, 

boiled with butter, are given to a boy who is weakly (Aglu) 

and are also eaten by a woman who is desirous of offspring ; 

she eats of it while in bed, well covered up, so as to induce 

a perspiration (Ait Warain). The shell of a tortoise is 

^ Supra^ i. 85 sqq. See also supra, i. 292. 
^ Supra, i. 464. 
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burned and the smoke inhaled by a person who has become 

the victim of witchcraft (Tangier). On the other hand, a 

piece of a tortoise-shell is also used by a married woman for 

the purpose of taming a rowdy and quarrelsome husband : 

she throws it into the fire without his knowledge, and when 

it begins to crack he becomes quiet (z3zd.). We have 

previously noticed a sorcerous rite in which a married woman 

makes use of a tortoise to prevent her husband from taking 

another wife.^ 

A tortoise may have an evil effect on cows, sheep, and 

goats. Among the Ait Waryiger, if the owner of a cow 

which has calved does not give the cowherd the usual meal 

of bread and salt butter, the latter takes revenge by throwing 

a tortoise at the cow, which in consequence will never again 

give birth to a calf. The Ait Nder believe that if a tortoise 

enters the place where they keep their sheep and goats, the 

female animals will have diseased udders and produce only 

a small quantity of milk. But there is a cure for it. The 

whole flock is taken to a shrine and a cut is made into the 

ear of one of the lambs or kids, or a small piece of its ear is 

cut off, and at the same time a promise is made to the saint 

to give him the animal when it has grown bigger. Moreover, 

some earth from the shrine, enveloped in a piece of calico, 

is hung round the neck of the ram or buck-goat which is 

the propagator of the flock, or, if there are several such 

propagators, round the neck of one of them Among the 

At Ubahti, if a sheep or goat is deficient in milk and the 

cause of it is supposed to be that a tortoise has come near it, 

an unmarried girl removes the kerchief from her head and 

wipes with it the udders of the animal. The Ulid Bu^aziz 

believe that if a tortoise enters a tent and remains there, 

the milk in the churn will only give a very small quantity of 

butter. Contact with the blood or urine of a land-tortoise 

is said to cause warts {ttuldl; Ait Sadden). 

Frogs and Toads.—K frog or toad is called in Arabic 
grdna, plur. grdin, or jrdna^ plur. jrdin ; and in Berber 
alfsa^ plur. ilfsiun (Demnat), agrUy plur. igiZra (Amanuz, 
Igliwa), ag^ruy plur. ig^ra (Ait Sadden), ajr'dy plur. ijra (Ait 

^ Supruy i, 575. 
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Warain) or ijdwan (TemsSman), ddrfsiut^ plur. iqarqriwen 

(Ait Waryiger). 

There is a general fear of killing a frog or toad. At 

Aglu a man killed one with a stone, and his arm became 

paralysed. Among the Igliwa a person who killed a frog 

had fever for a year, and elsewhere also fever is supposed to 

be the consequence of such an act (Ait Waryiger, &c.).^ 

At Tangier I heard of a boy who died because he had killed 

a frog; and many persons are said to have died or become 

ill because they have caused the death of a frog by treading 

on it, or their children have died or become ill in consequence 

(Adt Sadden, Ait Warain). Frogs and toads are frequently 

supposed to be jnun^ or haunted by jnun ; but I have also 

been told that the frog is a fqera^ or female saint (UlS.d 

Bu'aziz). It is constantly repeating the phrase, There is 

no God but Allah ” (Aglu, Iglfwa). When a frog is found 

inside a house or tent it is politely asked to go away or is 

gently removed with a slipper or otherwise. Some people 

say, when they see a frog, In the name of God the merciful 

the compassionate ’’ ; and among the Ait Warain the person 

who sees a frog also shuts his mouth and covers it with his 

hand so as to prevent his teeth from getting bad and falling 

out. At Fez, if a person sees a frog or a toad sitting and 

looking at him, he spits towards it and says, A'mifek qbel 

fa'mtniy “ I made you blind before you make me blind ” ; 

he thinks that it is a jenn. In the same town there is a belief 

that if a frog is found in the water inside the house it is a bad 

omen : the*house will become empty because its inhabitants 

will either die or abandon it. 

My Berber secretary from the Ait Sadden told me that 

he had heard from an old woman who was a witch that if a 

person puts on the top of his head the skin of a green frog, 

he can go to the market and take from there anything he 

likes without being seen. The same man had been told by 

scribes from other tribes that if a person puts on his head 

the skin o£ a toad with something from the Koran written 

on it, he will be invisible as long as the skin remains there, 

^ In Syria a person who takes hold of a frog is supposed to incur the 
risk of getting fever (Eijub AbSla, loc. cit p. 95). 
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and can consequently commit theft without being detected.^ 

They had also told him that the fat of a toad prevents any¬ 

thing which is smeared with it—a person’s hand, a piece of 

paper, calico, or anything else—from being affected by fire. 

A method of preventing a visitor from coming back to the 

house is to kill a frog and rub the threshold of the entrance- 

door with its body ; this will act as a kirdha ^ as soon as he 

has stepped over the threshold (Tangier). A woman who 

is losing hair may put a stop to it by sprinkling the hair with 

the powder of a charred toad mixed with henna (Aglu). A 

cure for an abscess on the hand or arm or foot is to split 

open a frog, apply it to the abscess, and leave it there for a 

day or a night (Ait Nder). In the (j-arbiya women kiss a 

kind of a small green frog called jrinaf s-sdltan in order to 

be able to trill the zgdrlt nicely. At Amzmiz I was told 

that if two partners want to divide the property they have 

in common but cannot agree as to the division of it, they 

make a frog the arbiter by putting it on the disputed border 

and making it jump by touching it. My scribe from Glawi 

doubted the accuracy of the statement, but at Demnat I 

heard that this practice is known to exist among some of 

the Great Atlas mountaineers. 

The Chameleon.—It is called in Arabic fdfa or (in 

Dukkala) b'dwa ; and in Berber tilkihha (Shelha), mmhdbdis^ 

plur. imTfidhbdiUn (Ait Saddto), tdta (Ait Warain), tdta^ plur. 

tdtiwin (Ternsiman). 

The chameleon is used for many magical and medicinal 

practices.® It is a remedy for witchcraft.’^ Among the 

Ul&d Bu‘aziz tents and persons are fumigated with the 

smoke of burned chameleons if there is a suspicion that 

witchcraft has been practised in the tent or an illness has 

been caused by it. Among the Ait Warain, if a person has 

^ For witchcraft practised with the skin of a toad see infra, p. 555. 
^ See supra, i. 212. 
® Cf. Hilton-Simpson, loc, cit, p. 710 (Algeria). 
^ According to Emily, Shareefa of Wazan {My Life Story [London, 

1911], p. 307), the leg of a chameleon, seven needles, a piece of steel, 
some gum-ammoniac, a small piece of myrtle root, and seven leaves 
of the same plant, all sewn into a cloth bag, are worn as a cure for 
witchcraft. 
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been made ill by bewitched food, a chameleon which has been 

roasted and then boiled with butter is given to the patient 

to eat. A woman who has been made infertile by witchcraft 

burns a young female chameleon alive on a Friday at the 

hour of the mid-day prayer and fumigates her genitals wdth 

the smoke, and when it cracks the spell is broken. A piece 

of a chameleon is burned underneath the churn to prevent 

the butter from being affected by sorcery (a custom also 

practised by the Ait Sadden). If a suckling is injured by 

the milk of its mother because she is wdth child, she roasts 

a chameleon and then boils it in butter, and gives it to the 

infant to eat.^ If a domestic animal has been bitten by a 

snake, a piece of a chameleon is burned and the wound is 

fumigated with the smoke.^ These cures are supposed to be 

■frarricularly effective if the chameleon has been born and 

caught in the month of the 'Asfir ; hence the Ait Warain 

are in the habit of catching chameleons in that month and 

keep them dried to be used when occasion requires. Among 

the Ait Temsiman a chameleon is caught on the ^dMra day 

and made to lick a young boy, who is then able to cure a 

burn in another person by licking it. In the Hiaina, when 

a horse or mule or donkey is supposed to have been injured 

by the evil eye, a dried chameleon which has been caught 

on the 'dMra day is burned underneath the animaTs nostrils 

so that it inhales the smoke. At Tangier a live chameleon 

is put into a piece of bamboo, which is then sealed and kept 

in the house or worn by a person as a charm against the 

^ Host says (op, cit. p. 280) that powder made of a dried and pounded 
chameleon is given to a child who has been affected by its mother’s milk, 
that persons suffering from fever are made to eat the dried flesh of the 
same reptile and are besides fumigated with the smoke of its burned 
nails, and that women boil and eat chameleons in order to become stout. 
At Demnat, according to Said Boulifa (op. cit. p. 33), a woman when 
getting up after her delivery bums the head of a chameleon and fumigates 
herself with the smoke. 

2* According to Budgett Mealdn (The Land of the Moors [London, 

p. 75)7 l^he dried body of a chameleon is used as an antidote to 
snake-bite and as an aphrodisiac. Leared states (op. cit. p. 305) that the 
chameleon is supposed to destroy snakes by dropping a portion of its 
glutinous saliva on the head of the sleeping reptile (cf. Host, op. cit. 
p, 280; Jackson, op. cit. p. 102); 
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evil eye or witchcraft, and it is said to be a most effective 

charm ; and in the same town powder made of a charred 

chameleon is used as a remedy for boils.^ 

The chameleon is also used for divination. Among the 

Ait Temsiman, if a person is absent from home and a 

woman of his family is anxious to know how he fares, she 

takes two stones, one of which she calls good and the other 

bad, and holds a chameleon by the tail between the stones ; 

if it seizes the good stone with its feet she is satisfied that her 

friend is all right, whereas the contrary is the case if it seizes 

the bad stone. A chameleon may also cause mischief.^ 

Among the Ait Sadden a person who sees one shuts his mouth 

and covers it with his hand in order to prevent his teeth from 

falling out. 

Lizards.—At Fez there is in summer-time in the houses 

a lizard {wuzgd) living on the rafters, which is said to eat 

food from the lower part of the room by means of an invisible 

thread of spittle ; if anybody eats of the same dish he will 

have boils, and should anybody point at the lizard he would 

have to wash his finger. The Ait Warain believe that if a 

person kills a lizard {tazermimmuH^ plur. tizermemmdi) his 

hands will become as shaky as a lizard. Among the Ait 

Temsiman a certain lizard (tdzermm'dst) which has a reddish 

neck is used by women as a remedy for barrenness : it is 

killed and burned and the woman lets the smoke pass under¬ 

neath her clothes, inhaling it as it comes through. At Tan¬ 

gier persons who think they have been bewitched fumigate 

themselves with the smoke of a dried and pounded lizard.® 

Snakes.—K snake is called in Arabic hdiya^ plur. 

hdydi, or hdns, plur. hdnus or hands^ fern, hdn^a ; and in 

Berber algHmad^ plur. ilgumddn (Amanuz), abnikal^ plur. 

ibnikaln (Igliwa), ifigr^ plur. ifdgrn (tbid.) or ifigraun (Ait 

Sadden), figar^ plur. ifigran (Temsiman), djigra, plur. 

ifigriwen (Ait Waryiger), megz^ plur, imegziun (Ait Warain). 

^ According to Leared {p^, cit p. 277), a chameleon split open alive 
is applied to wounds and sores. 

^ Cf, Bertholon, ‘ Exploration anthropologique de Tile de Gerba 
(Tunisie) in UAnthro;^ologie, viii. (Paris, 1897), p, 576, 

® See also Emily, Shareefa of Wazan, op. cit, p. 310, 
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A snake may be a jenn or a saint. If found at a shrine 

it is taken to be the dead saint himself; a snake which once 

stayed for a considerable time on the grave of a certain saint 

in Dukkala was kissed by the people, who thought it was the 

saint. In the village Bne Hlu in Andjra there is the ruined 

house which belonged to my friend Sidi ^Abdsslam’s grand¬ 

father, Sidi 1-H6sni 1-Baqqali, who is regarded as a saint ; 

and among the ruins a snake as thick as a man’s arm and 

with long hair on its head, quite different from all other 

snakes in the neighbourhood, is sometimes seen by the people, 

who say that it is the dead saint himself. A scribe from 

Glawi told me of a man who found a grave as long as a 

palm tree. He said, “ This cannot be a grave ” ; and at 

the same moment a snake of the same length as the grave 

appeared, and he took it for a saint. In Dukkala, if people 

are sitting together and a snake comes near them and looks 

at them, they believe that it is a saint or a jenn^ because 

ordinary snakes generally run away from people when they 

see them. I was told of a scribe who every evening when he 

recited the Koran in his room saw a snake on the rafters. 

Once when he wanted to kill it the snake suddenly changed 

into a man, who said to him that he was listening to his 

recitation because he too was a scribe ; the snake was a 

good jenn. 

The Ulad Bu^aziz believe that a snake which appears at 

the place where people are pitching a tent may be mul 

le-mkdn^ “ the master of the place ”. They ask it politely to 

go away, and if it does not do so they kill it; but if they 

dream of the snake in their sleep they remove the tent on 

the following morning, because then they know that the 

snake is the master of the place and does not want them to 

remain there. The Shloh of Aglu call a snake found in 

their granary bdb Imdkan^ the Rifians of the Ait Wary&ger 

bdb umhdn^ both expressions being equivalent to the Arabic 

mul le-mkdn. The Igliwa name a snake which they find in 

their granary Ibaraka n tgzmmi^ the bar aka of the house ”, 

and they neither touch it nor speak about it to anybody. 

Among other Berbers, also, it is considered lucky if a snake 

comes into the granary or into the house or tent or if it is 
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found at the place where a tent is going to be pitched (Ait 

Warain, Ait Nder) ; and there may be more than a super¬ 

stitious reason for such views, since the snake kills or keeps 

off mice and rats. At Fez, if people find a snake in their 

house, they say to it three times. Ana be lldh u s-srd m^ak, 

“ I am protected from you by God and the religious law ” ; 

if it is a jenn it goes away, whereas if it is only a snake it 

remains and is killed. The same or very similar customs 

prevail in other parts of the country (Dukkala, Ait Warain, 

Aglu). The Ulad Bu‘aziz maintain that the snake may also 

be a saint and that, whether it be a jenn or a saint, it will 

leave the tent when the phrase Ahna b lldh u s-sra!' m^ak is 

said to it three times. They refrain from killing a snake 

during a religious feast. 

There are many stories of evils resulting from the killing 

of snakes. In Dukkala a woman killed a snake which came 

to her tent, because she was afraid that it would eat her 

fowls ; but she was severely punished for it—her tent was 

burned down at once. A man from Aglu told me that once 

when he and his wife were sitting together in their house a 

vtrj big yellow snake entered and appeared threatening. 

He said to the snake, ‘‘ If you come here to hurt us the fault 

be on your head; if not, go away now, good-bye!” The 

snake then crept along the wall into the neighbouring house 

and greatly frightened a girl, who cried out. Her father 

came and shot the snake ; but at the same moment his arm 

was paralysed, and so were both the arm and the leg of the 

girl. At Salli I was told that many persons have died 

because they have killed snakes in their houses. A man 

informed Host that his wife once killed a snake in his house 

with the assistance of a negro and a negress, and that the 

negro died on the same day and the negress on the following 

day, and that his wife had been ill for nearly eleven years 

from the day when the snake was killed.^ Among the Ait 

Warylger a snake which is seen on the rafters is driven away 

by shooting or by the burning of the horn of a goat, the 

smoke of which is supposed to put it to flight. People try 

to prevent snakes from entering a house by hanging some 

^ Host, oj, cit, p- 281. 
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Uh {Artemisia alba) on the wall inside or by painting a cross 

with tar on the outside of the house (Fez), or simply by 

keeping in it a vessel containing tar (Tangier). 

Jackson wrote:—Every house in [the city of] Morocco 

has, or ought to have, a domestic serpent: I say ought to 

have, because those that have not one seek to have this 

inmate, by treating it hospitably whenever one appears ; 

they leave out food for it to eat during the night, which 

gradually domiciliates this reptile. These serpents are 

reported to be extremely sagacious, and very susceptible. 

The superstition of these people is extraordinary; for rather 

than offend these serpents, they will suffer their women to be 

exposed during sleep to their performing the office of an 

infant. They are considered, in a house, emblematical of 

good, or prosperity, as their absence is ominous of evil. 

They are not often visible ; but I have seen them passing 

over the beams of the roof of the apartments In various 

parts of the country, however, I have made inquiries as to 

the existence of snakes which are permanently kept and fed 

in houses without finding any evidence of it. At Demnat I 

was told that there are snakes which are supposed to be 

house-mates ; such a snake, which is called ** the good luck 

of the house ”, and is considered to be “ the master of it ”, is 

generally seen once a year, but no food is given to it. In 

Dukkala I heard that if a snake comes to a tent, for instance 

in summer when the weather is hot, the people ask it why 

it has come and if it wants drink or food, and if it does not 

go away they give it some. The snake may afterwards come 

back again, and it is again fed, but there are no household 

snakes which are kept and fed regularly. I have heard 

stories of snakes, regarded as the spirits of houses, showing 

themselves once in three years on the rafters and sometimes 

sucking the breasts of women and drinking milk out of 

the mouths of children. Sidi ‘Abdsslam told me that 

^ ‘Abd-es-Salajn Shabeeny, An Account of TimbtLctoo and Housa, 
edited by Jackson (London, 1820), p. 213. See also Jackson, of. cit. 
p. 112. Leo Africanus says {The History and Description of Africa, ii- 
[London, 1896], p. 559) that in “the Ziz mountains ’’ there are serpents 
so familiar with men “that at dinner-time they will come like dogs and 
cats and gather up the crumbs under the table 
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once when he was a baby his mother, to her surprise, found 

that a snake was sucking her breast when she believed 

that she was suckling her child.^ When he grew older she 

told him that he would never have anything to fear from 

a snake, since there was a milk-tie between him and 

that reptile. 

Beliefs and practices similar to those I have just described 

are found among other Muhammadan peoples in North 

Africa and farther east,^ and also prevailed in ancient 

Arabia. Speaking of early Arab beliefs, Wellhausen 

observes, ‘‘ In every snake there is a spirit embodied, some¬ 

times a malevolent and sometimes a benevolent one The 

Prophet ordered his followers to kill obnoxious snakes, but 

forbade them to kill those innocuous ones which were living 

in the houses, because they were not snakes but a kind of 

jinn.^ He is also reported to have said, with reference to 

^ Cf, Host, op. cit. p. 281. 
^ In Tunis an innocuous snake which is found in a house is neither 

hurt nor driven away, because it is regarded as the patron of the house 
and is believed to protect it and its inhabitants against the evil eye 
(Monchicourt, loc. cit. 12 ; cf. Vassel, La litterature populaire des 
israilites tunisiens [Paris, 1905-7], p, 164 In the same country 
there is a proverbial saying that “ blessed is the habitation where the 
serpent dwells We are told that “ neither hunger nor thirst is ever 
known to this member of a family. His food is prepared and his 
presence expected before the commencement of the daily meals. No 
one eats till the serpent has finished and has crept back satisfied to his 
hole’’ (Graham and Ashbee, Travels in Tunisia [London, 1887], p. 27 
sq^. In Arabia, according to Niebuhr {Travels through Arabia, and 
other Countries in the East, ii. [Edinburgh, 1792], p. 278), harmless 
snakes take refuge in the walls of houses and are esteemed agreeable 
guests by the inhabitants The Arabs of Palestine say, “ Do not kill 
the serpents, they are the friends of our houses and of the neighbours ”. 
Our informant adds :—“ These ‘ faithful friends ’ are rarely wanting in 
the old Arab houses at J erusalem, where their presence is regarded as a 
good omen by the inhabitants, - . . Neither the women nor the babies 
fear them, and the older children even make pets of them. Mothers are 
not unfrequently awakened in the night by the reptiles, which have 
fastened on their breasts, and are sucking their milk. Sometimes also 
they find them in their infants’ cradles, but instead of being alarmed 
at this, they treat it as quite an ordinary matter. ... In fact, they 
appear thoroughly domesticated ” (Pierotti, op. cit. p. 47 sq.). 

® Wellhausen, op. cit. p. 153. 
^ Mishkdt, xviii. 3. i (English translation, vol. ii. 311). 
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snakes found in houses, that some of them are believers and 

some infidels. ‘‘ Therefore when you see anything of those 

inhabitants turn them out; but do not hurry in killing them, 

but say, ^ Do not incommode me, if you do I shall kill you 

Then if it goes away, so much the better ; but if not, kill it, 

because it is an infidel jinnl''?• According to another 

tradition the Prophet told his followers first to admonish the 

snake three times to depart, and if it did not move, to kill it 

because it was a devil.^ All this, however, by no means 

proves that the regard for snakes among the Muhammadans 

of North Africa is merely an Islamic importation. On the 

contrary, its prevalence both among the Berbers and so 

many other African peoples,^ ancient and modern, suggests 

a much earlier origin. 

There are various kinds of medicinal and magical 

qualities in snakes. Among the Ulid Bu‘aziz a woman who 

is anxious to give birth to a son swallows the heart of a 

snake ; the wife of my host, for this purpose, swallowed the 

hearts of three snakes one after the other. Among the Ait 

Warain a person who has hangnails {bunttdf) rubs the nail 

against the stomach of a snake which has been killed. Persons 

who have watery eyes, or who w^ant to prevent their eyes from 

becoming watery, rub them with the cast-off skin of a snake 

on account of the reptile's excellent eyes (Ait Warain, Ait 

Sadden), and some people do so seven times as a preventive 

(Ait Nder).*^ A certain charm used by hunters for attracting 

prey is fumigated with the smoke of the burned slough of a 

snake.® The head of a snake is used for murderous purposes. 

If it is dried in the sun and pounded and the powder is mixed 

^ Mishkdt^ xviii. 3. i (vol. ii. 312). 
^ Noldeke, ‘ Die Schlange nach arabischem Volksglauben ^ in 

Zeitschrift fur Volkerpsychologie und Sprachwissenschaft, i. (Berlin, 

i860), p. 415 sq. 
^ MacCulloch, ^ Serpent-worship (Introductory and Primitive)in 

Hastings, Encydopcsdia of Religion and Ethics^ xi. (Edinburgh, 1920), 
pp. 400, 402, 404 ; Tremeame, op, cit, p. 413 sqq, (North African Hausa). 

^ The fellahs of Upper Eg3rpt believe that the slough of a serpent 
is good for sore eyes, and carefully preserve any they may find ” (St. 
John, Village Life in Egypt^ ii. [London, 1852], p. 112 sq.), 

^ Supra^ i. 213. For witchcraft practised with the slough of a snake 

see infra, p. 555. 
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with the food a person eats, he will die ; hence when a snake 

is killed its head is cut off and buried so as to prevent people 

from making a bad use of it (Ait Sadden, Ait Warain). If a 

person who sees two snakes copulating throws his cloak over 

them, he will, when he removes it, find gold instead of the 

snakes, which out of shame have ‘‘ melted ” into gold {ibid?) ; 

or if he throws over them a garment which he afterwards 

sells, and buys with the money a ewe or she-goat or hen, that 

animal or hen will become exceedingly fertile (Andjra) ; or 

God will in any case make him prosperous if he covers the 

snakes with some clothing (Fez). An ambulating musician 

told me that once when he, together with other musicians, set 

out on a tour from Marraksh, they saw a snake, which they 

killed on the advice of a scribe who was among them, and 

that in consequence they earned a lot of money ; the scribe 

cut off the tail of the snake and kept it, but my informant 

could not tell what he w’'as going to do with it. If you see a 

snake in the morning you will succeed in your business— 

Sdbbah 'dl l~hdiya hdjf'ti maqdiya (Hiaina; Tangier, Andjra, 

Ait Waryiger, Temsiman, Ait Sadden, Ait'Nder, Igliwa). 

At Salli I heard the following curious story. Once when a 

woman was cooking and removed the cover from the pot, 

a snake slipped into the latter without her notice. When she 

offered the food to her husband he found the snake in it and 

said to his wife, You have done this in order to kill me, and 

now you will yourself have to eat what you have given me 

He cut the snake into seven pieces, which the wife had to 

swallow. The result was that she gave birth to the seven 

holy men who are buried at Salli. 

There are the highly venomous species Naia haie 

(busekkd) and Bitis arietans (in Arabic Idf^a, plur. Ifd^; in 

Berber tablinka^ plur. tiblankiwin [Amanuz], tabnilka^ plur. 

tibndlkiuin [Igliwa], tdlfsa, plur. tilfsiwin [Ait Warain], 

tdlfsa, plur, tilfsiwin [Ait Sadden]), which are carried about 

by snake-charmers belonging to the order of the 'Esawa. 

They handle them with impunity, play with them, suffer 

them to twist round their bodies, and devour them alive.^ 

They can do so without being hurt, because their sek, Sidi 

^ Cf Jackson, op. cit. p. iio n.*. 

2 A VOL. II 
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Mhammed ben ‘Esa, rules over all venomous creatures ; 

but I was told by a member of the order that they make the 

snakes harmless by giving them eggs to eat.^ When a 

person has been bitten by a snake an ‘Esawi is employed to 

cure him, which he does by making cuts in the skin round the 

bite and sucking the blood and the poison ; but I was informed 

by one who had himself acted as a doctor that his teeth are 

liable to be hurt unless he smears them with honey, as also 

that the part of the patient’s body which has been bitten by 

the snake is smeared with the same substance. An ‘Esawi 

may also prevent a person from ever being poisoned by a 

snake by winding one round that person’s neck.^ 

Scorpions.—scorpion is called in Arabic 'dqrab, plur. 

'‘aqdrdb ; and in Berber igerdem, plur. igdrdmiun (Iglfwa), 

igerdem, plur. igardmiun (Amanuz), tgerddmt, plur. 

tegirdmin (Ait Warain), tigerddnt, plur. tigerdmiwin (Ait 

Sadden), tg^ddent^ plur. tig^ddmdwin (Temsiman), digarddnd 

plur. digdrdnin (Ait WarySger). 

There are families that, when a child is born, have to 

procure from some shereef belonging to the so-called sdrfa 

^ There can be little doubt that, before handling the snakes, they 
remove their poison-fangs, or at any rate make the snakes exhaust their 
poison by repeatedly biting cloth (see Robert-Houdin, Confidences d'^un 

presHdigitaieur, ii. [Paris, 1859], p. 331 J Doutte, Les Alssdoua a 
Tlemcen [Chalons-sur-Marne, 1900], p. 27) or onions [cf. Quedenfeldt, 

loc. cit. p. 129}. 
2 Similar beliefs are ancient in North Africa. In classical antiquity 

the Psylli, like the Marsi and Ophiogenes (Pliny, op. cit. vii. 2, xxviii. 3 ; 
Celsus, De Tuedicina, v. 27) were credited with a marvellous power of 
charming serpents and curing their bites (Pliny, op. cit. vii. 2, xi. 25 ; 

Dio Cassius, Historia Romana, li. 14 ; Callias, ‘ De rebus Agathoclis 
3, in Fragnienta historicorum Grccecorum, edited by C. Muller, vol. ii. 

[Parishs, 1848], p. 382 ; Idem, quoted by Aelian, De natura animalium, 
xvi. 28 ; Zonaras, Annates, x. 31). It was believed that the persons of 
the Psylli were in some mysterious way antipathetic to poisonous animals 
(Lucanus, Pharsalia, ix. 891 sqq. \ Aelian, op. cit. i. 57, xvi. 27 sq:). 
Pliny wrote {op. cit. vii. 2), “ In the bodies of these people there was by 
nature a certain kind of poison which was fatal to serpents, and the 
odour of which overpowered them with torpor In this account, as 
Mr. Bates observes {op. cit. p. 180), Pliny narrated the Greek explana¬ 
tion of the pretended immunity of the Psylli. The same reputation for 
charming snakes and curing their bites is to-day enjoyed in Egypt by 

the Ri£a*yah dervishes {pbid. p. 179)* 
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t-T^eida (among the Bni *Aros), of Mulai ^\bdsslam’s family, 

a live scorpion, which then, enclosed in a piece of bamboo, 

is hung round the neck of the infant, because otherwise he 

would become ill or die ; it is left on the child until he is 

able to walk and begins to speak, after which it is deposited 

at a shrine (Tangier). The Ait Waryager hang a live scorpion 

enclosed in a piece of bamboo round the neck of a sick child. 

Boils in children are cured by being rubbed with powder 

made of a charred scorpion and mixed with oil (Temsaman). 

As an ‘£sawi is not hurt by a venomous snake, even if 

it bites him, so he is not hurt by a scorpion. I was told of 

one who filled his mouth with live scorpions, which were 

all dead when he blew them out; but my informant had not 

seen this himself. The ‘Esawa also cure persons who have 

been stung by scorpions in the same manner as persons 

bitten by snakes ; ^ but the poison of a scorpion is not so 

strong that they need smear their teeth with honey before 

sucking it out.^ Another cure used by them is to remove the 

sting of the scorpion and put it into a dough made of bran, 

the white of an egg, and the milky juice of a fig tree, which 

is tied on the affected part of the patient’s body and left 

there till he recovers. Among the Ulid Bu'aziz the limb 

stung is well bound, so as to prevent the poison from spreading, 

and is covered with earth which is then heated with fire, the 

heat being supposed to extract the poison ; but it is also 

considered important that the scorpion itself should be 

killed and rubbed upon the sting and left there for a while, 

which is said to make the poison cool In other tribes 

also the scorpion is killed and rubbed on the wound caused 

by it (Ait Sadden, Ait Warain, Temsiman) ; ^ and in Andjra 

^ The Psylli were also employed as doctors to ‘‘ charm ” scorpion 
stings (Pliny, op. cit, xi. 25), 2 3^^ gJso supra, i. 303. 

® Cf. Tremeame, op. cit. p. 180 (North African Hausa). Jackson 
states {pp. cit. p. 108) that most families in Marraksh keep a bottle of 
scorpions infused in olive oil, which is used when a person is stung by a 
scorpion, this reptile carrying an antidote in itself; and according to 
Host {pp. cit. p. 282) such a bottle should have been left hanging in the 
sun for forty-eight days, after which time the oil has turned quite white. 
The latter writer also says that the lather of a horse is used as a remedy 
for a scorpion’s sting, and that another cure is sexual intercourse. 
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the wound is then cauterised with the end of a bamboo which 

has been set alight. The Ait Waryiger apply to the wound 

a hot compress of bran of wheat soaked in water. It is 

considered good for a person who has been stung by a 

scorpion to drink a great quantity of sour buttermilk (Ait 

Sadden, Ait Warain). 

People protect themselves against scorpions by hanging 

a written charm over the entrance inside the house (Igliwa). 

At Demnat I was told that the first scorpion of the season 

which comes into the house is hung over the door in order 

to prevent others which will follow from doing harm to the 

inhabitants even if they sting them. There are said to be 

persons, besides the 'Esawa, who are never affected by the 

sting of a scorpion, because they are believed to have the 

poison in their bodies serving as an antidote ; but if such 

a person bites or scratches another, the latter will be infected 

with the poison (Aglu). 

Spiders, in Arabic called rfdil, sing, rftla. 

Black spiders are bad and should be killed ; if one of 

them passes over the eye of a sleeping person it will make 

the eye swell (Tangier). On the other hand, white spiders 

must not be killed. For a white spider once saved the life 

of the Prophet by weaving a web across the mouth of a 

cave in which he was hiding from his enemies ; when his 

persecutors came there in their search and saw the web, they 

thought that nobody could have recently entered the cave 

and so passed by, and the Prophet escaped. 

There is a poisonous spider, smaller than the ordinary 

tarantula, called in Arabic b'dseha or b^sdha, and in the 

Berber dialect of the Ait Sadden tdkkdlt, plur. tdkkdlin. 

Its bite is compared with the evil eye : if a person is supposed 

to hurt another with his glance he may be told, Kafddrdb 

be I- ain bhal b^seha, You strike with the eye like a b^seha '' 

(Tangier). At Rabat I was informed that if a person is hurt 

by this spider he is laid in a hole in the ground and covered 

with a mat, and on the mat is put some earth which is heated 

by the burning of straw or wood ; after he has spent a night 

in the hole in a bath of perspiration he will be all right.^ A 

^ Cf.‘Budgett Meakin, The JLajtd of the Moors ^ p. 76 n.*, quoting Kerr. 
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scribe from the Ulid Bu^aziz told me that once when he 

had been bitten by a b^sdha four men seized his arms and 

legs and held him over a fire turning his body round ; he 

then spent the night in a hut where there were a lot of fleas, 

which, by biting him, removed the poison from his body. 

Another cure practised among the same tribe is to kill a 

goat and rub the bite with the dung found in its intestines. 

Among the Ait Sadden and the Ait Warain a person who 

has been bitten by a spider of this kind drinks as much sour 

buttermilk as he can. 

Ants.—An ant is called in Arabic nemla^ plur. coll. 

nmel; and in Berber autt'^f^ plur. i'Attfan, dim. tauttikj^t, plur. 

ti'dttfin (Iglfwa), t'Adfit, plur. Mdfin (small ant; Amanuz), 

ahttof^ plur. iuhdfdn (Ait Saddto), tastdft, plur. tiHfin 

(Ait Warain), plur. (Temsiman), dahdt- 

toft, plur. dihddfin (Ait Waryiger). Red ants are called 

in Arabic semmdm. 

The Ait Warain say that the red ants are Christians, the 

big black ants Jews, and the small black ants Muhammadans 

and shereefas. If there are small black ants in the house 

or tent there is blessing and prosperity, though they must 

not be too numerous (Ait Warain, Tangier). The Ulid 

Bu^aziz, on the other hand, maintain that the red ants have 

baraka, probably because they only appear in their granaries 

and are not common. We have previously noticed certain 

methods by which ants are driven away from, or prevented 

from coming to, houses, tents, threshing-floors, or the heaps 

of threshed corn.^ 

If a person sleeps too much live red ants are put into his 

food ; it will give him the wakefulness of an ant (Tangier, 

Ait Sadden, Ait Warain). Another remedy for sleepiness is 

to eat earth from an ant-hill (Ait Sadden, Ulid Bu‘aziz) ; 

while persons who want to keep awake eat ants mixed with 

honey or butter (Ait Nder) or the eggs of red ants (IJiaina), 

Pounded red ants mixed with milk are given to little children 

when they cry at night (Tangier), and a child who is in the 

habit of making water in bed is made to eat a little earth from 

an ant-hill and then to urinate on the hill (Ait Waryiger). 

^ Supra, ii. 233. 
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In Andjra an animal or anything else which is to be offered 
for sale is sprinkled with earth from seven different ant-hills 
with a view to attracting buyers ; ^ and so is the heap of 
threshed corn on the threshing-floor in order that it may 
increase in quantity.^ In the same district a thief protects 
himself from being caught by fastening to the string of his 
bag the little finger of a dead person and some earth from 
an ant-hill, wrapped in paper and sewn up in a piece of cloth. 
A method of causing enmity between friends (Hiaina) or 
quarrels between husband and wife (Ait Warain) is to strew 
earth collected from seven ant-hills (in the Hiaina of red 
ants) in their beds or their rooms. 

Snails.—A snail is called in Arabic gldla, plur. coll. 
gldly or bdbbnsa, plur. coll, bdbbds \ and in Berber agulal, 
plur. igulaln (Amanuz, Igliwa), agldl, plur. ibtigldlen (Ait 
Warain), agrdr^ plur. igrarn (Temsiman) or igrdren (Ait 
Waryiger). 

Pounded snails are applied to corns (Ait Sadden, Ait 
Warain), and mixed with oil (Ait Sadden) or saffron water 
(Tangier) to boils. A spoonful of snails of a small species 
found in profusion on trees, mixed with a spoonful of stinging 
nettle seed and some salt, is taken by a person troubled with 
cough ; and a certain snail which has no shell is, boiled in 
butter, given to a child suffering from the same complaint 
(Ait Warain). Snails boiled with salt, pepper, and penny¬ 
royal or thyme are eaten on the evening of Midsummer day, 
being supposed to be good for the health (Mnasara, Ait 
Nder). Sea-snails {bdbbds dydl bhar) are used as medicine 
for typhoid fever.^ Water in which snails have been boiled, 
mixed with menstruous blood or something else, is given 
by married women to their husbands to drink as a means of 
bewitching them. If a man is indifferent to the improper 
behaviour of his wife he is asked, Klifi skdr je l-mraq dd 
gldlj “ Did you eat shSr in the gravy of snails ? (Tangier). 

Locusts.—^Theyare called in Arabic ^^^rad, sing. ^^jrdda\ 
and in Berber tamorgi (Amanuz), tammorgi (Igliwa), tmogi 
(Temsiman), timorgiwin^ sing, tamorgi (Ait Sadden). 

The locust combines the ^ qualities of many animals—it 

^ Supra, i. 593. ^ Supra, ii. 233. ^ Supra, i. 89 sq. 
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has legs like a earners, a neck (or eyes [Tangier]) like an 

elephant’s, a head like a bullock’s, and so forth ; and the 

female lays each time ninety-nine eggs. It contains three 

hundred and sixty-six medicines. The females, fried in 

salt butter after the head, legs, and wings have been removed, 

are good to eat: it is a kind of food which strengthens the 

body in general and increases the sexual capacity in a man 

(Fez). Dried and pounded locusts, mixed with cinnamon 

or cloves and honey, are eaten in the morning before breakfast 

as a remedy for cough or pain in the chest or heart (Tangier). 

Moths and Flies.—On one evening when I was working 

with my Arabic secretary at Fez a moth came and fluttered 

round the candles ; he said it was a good omen and called 

the moth twzyer j-jinna^ “ the little bird of Paradise A 

man from Andjra would have said to it, Hair hair hair hair^ 

yd rabbi u jibna l-hair, “ Good good good good, O God, and 

bring us good ” ; then the moth {bMra) would be a herald of 

luck, whereas otherwise it would be a bad omen.^ Among 

the Ait Waryiger a moth {dabdHari) fluttering about a light 

is considered a good omen if it is white or red, but the reverse 

if it is black ; in any case, however, the person who sees it 

would say, If you bring with you good leave it here, if you 

bring with you evil take it aw’-ay with you ”. There is a 

similar superstition in Tangier. My friend Sidi ‘Abdsslam 

tells me that a letter from me is generally heralded on the 

evening before he receives it by the fluttering of a moth 

about his candle. 

If a horsefly {debbdnf l-hail) settles on a person he will 

soon have some new clothing, either given to him as a present 

or bought by himself (Tangier), but only if he lets it alone 

or gently envelops it in wool and puts it in a hole in the 

wall and leaves it there (Fez).^ In Andjra and among the 

Ait Temsiman, again, it is believed that a person who kills 

a horsefly (in Andjra called seda^ among the Ait Temsaman 

^ Pliny says {pp. cit, xxviii. 45) that “ the moth which is seen fluttering 
about the flame of a lamp is generally reckoned in the number of the 
noxious substances 

2 In Syria a horsefly settling on a person’s shoulder is supposed to 
indicate that some honour will sooner or later be conferred on him 
(Eijub Abela, loc. cit p. 95). 
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isdmbdb) which has settled on him will eat meat on the same 

day if he finds blood in it, but will have a beating if he only 

finds in it white juice. 

Lice.—A louse is called in Arabic qdmlay plur. coll. 

qmuly or (in Dukkala) ghnla, plur. gmel; and in Berber 

tilkit, plur. tilkin (Amanuz, Ihahan), plur. tilliyin 

(Igliwa), tissett, plur, tissin (Ait Warain), tisslt^ plur. tissm 

(Temsiman), dissit^ plur. diHin (Ait Waryiger), tahhMt, 

plur. ihhMn (Ait Sadden). 

Some people say that there is a little baraka in the louse. 

It is fond of holy persons ; and to have lice is characteristic 

of the Moslems. There is a saying that he who has no lice 

has not the true faith.^ Lice and fleas were given to the 

faithful that they should not sleep at the early hour of prayer 

but get up and do their duty (Ait Warain). If Christians 

have no lice, that is because they cut a vein in the neck of 

their infant children, which will for ever keep away the 

vermin (ibid,^ Ait Sadden). We have previously noticed 

various taboos relating to lice.^ If you find a louse on your 

palm or in your eyebrow you should not kill it but throw it 

away, because it is a pilgrim (Ait Sadden, Ait Warain). If 

you kill a louse on the nail of your finger and afterwards 

touch your nose with the nail, the blood of the insect will 

cause a pimple on your nose {ibid.^ Tems&man). If you 

throw a louse on the road it will become a scorpion (Ait 

Saddfe, Ait Warain). If you see a louse on another person 

you should remove it; otherwise he will have to do so in the 

ffiture life with his eyelash (ibid,)^ or you will contract sin 

(Temsfiman). If you scratch your skin at a place where no 

louse can be seen and then one comes out of the flesh, you 

will go to Paradise after death (Ait Warain). 

It is generally considered bad to burn lice. The Ulad 

Bu*aziz hold the belief that if a louse is thrown into the fire 

there will be very little butter, or none at all, in the churn. 

It is also said to cause poverty (Aglu) ; kreq Uqynul yed^eu 

be l-faqr (Tangier). The Igliwa maintain that the fumes of 

a burning louse will give you a headache. I have only heard 

of one case in which the louse is used as medicine : if a 

^ Supra, i. 105 ^ Supra, i. 238, 239, 258 
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person suffers from typhoid fever (sdlma or 77ikillfd) seven 

lice are killed and given him to eat in food or milk (Tangier). 

Killing and Eating of Animals.—An animal should 

not be killed unless it is either harmful or allowed to be 

eaten or otherwise useful to man or killed in hunting.^ In 

Muhammadan law animals, regarded as food, are either 

haldl, “lawful”, or mubdh, “indifferent”, or makruh, 

“abominable” (that is, condemned but yet lawful), or 

hardm, “ unlawful ”.^ As to what animals are lawful and 

what are not, there are certain differences of opinion. Thus, 

according to the Hidayah, the well-known book on Sunni 

law, all quadrupeds that seize their prey with their teeth and 

all birds which seize it with their talons are unlawful, the 

Prophet having prohibited man from eating them, “ lest 

by eating of these animals their bad qualities might be 

communicated to him, and affect his disposition ”.^ But 

although this is the doctrine of Abu Hanifah, the great Sunni 

imdm and jurisconsult and the founder of the Hanifi sect, the 

founder of another of the four orthodox sects of Sunnis, 

ash-Shafi*i, holds that hyenas and foxes are lawful ; and he 

regards horseflesh as indifferent, whereas Abu Hanifah and 

Malik say it is unlawful.^ Yet unlawful animals, with the 

exception of hogs and men, though they cannot be eaten as 

ordinary food, may be made use of in medical compositions 

on condition that they have been killed according to the 

prescribed forms.^ In Morocco, as we have seen, certain 

animals which are distinctly unlawful are nevertheless quite 

frequently eaten, not only for medicinal or magical purposes, 

but as food. 

Not even clean animals, however, are generally lawful 

food unless they have been slain agreeably to the prescribed 

forms. The person who is going to slaughter an animal 

^ Lane, Arabian Society in the Middle Ages (London, 1883), p. 183 
sg.; Hidayah, xlvii. 2 (English translation by Charles Hamilton, vol. iv. 

[London, 1791], P- iBy). 
^ Hughes, A Dictionary of Islam (London, 1896), p. 5^* 
^ Hidayah, bk. xlii. (vol. iv. 74). See also Mishkdt, xviii, i. 2 

(English translation, vol. ii. 306). 
^ Hidayah, bk. xlii. (vol. iv. 74). ® Ibid. bk. xlii. (vol, iv. 62). 
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for the food of man must say, “ In the name of God, God is 

most great and then cut its throat at the part next the 

head, taking care to divide the windpipe, gullet, and carotid 

arteries ; ^ unless it be a camel, in which case he should, by 

preference, stab the throat at the part next the breast.^ If 

a person is going to kill an animal by shooting he should, in 

order to make it eatable, repeat the same phrase at the time 

of discharging the arrow from the bow or the shot from the 

gun,® and if he hunts with a hound or falcon or hawk he 

should do so when he lets it slip ; ^ but if the animal has not 

been killed, only struck down, by the shot or the dog or taken 

by the falcon or hawk, it must be slain in the usual manner.® 

As it may be inconvenient to say the prescribed formula at 

the moment when the gun is discharged it is, in Morocco at 

least, usual to repeat it when the gun is loaded. In the 

Hiaina a hunter says, when he loads his gun, Bismilldh 

dlldh dkbar^ rabb ana faqdbbel minna ^&la t~tdira u n-nezla^ 

“ In the name of God, God is most great; our Lord, accept 

from us that which is flying and that which is on the ground 

And if hunters are going to take grayhounds with them they, 

before starting, stroke the head and back of each hound, 

repeating the same phrase as when they load their guns. 

Fish and locusts may be eaten by Moslems without having 

been slain.® 

When eggs are to be used as food it is in Morocco the 

custom for the person who breaks them to say, “ In the 

name of God'’, or, In the name of God, God is most 

great This may be said before the breaking of the first 

egg only (Andjra), or before the breaking of each egg (Ait 

^ Hiddyah^ bk. xlii. (vol. iv. 63 sqq^ ; Lane, Manners and Customs of 
the Modern Egyptians (Paisley & London, 1896), p. 109. In cases of 
necessity, however, when in danger of starving, a Muhammadan is 
allowed to eat any food which is unlawful in other circumstances {Koran^ 
ii. 168, vi. 146, xvi- 116; Lane, of, cit, p. 109). 

^ Hiddyahy bk. xlii. (vol. iv. 72). 
® Ibid, bk. xlii. (vol. iv. 66), xlvii. 2 (vol. iv. 181); Mishkdt, xviii. 

I. I (vol. ii. 302 sq,). 
^ Hidayah^ bk. xlii. (voL iv. 66), xlvii. i (vol. iv. 173); Mishkdt, 

xviii. I. I (vol. ii. 302). Cf. Koran, v. 6. 
® Hiddyah, xlvii. i (vol. iv. 175 sq^, xlvii. 2 (vol. iv. 181). 
® Ibid, bk. xlii. (vol. iv. 62); Mishkdt, xviii. 3. 2 (vol. ii. 313). 
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Waryiger), or when the eggs are dipped into water to be 

cleaned (Hiaina); and in the last-mentioned case, also, the 

phrase may be repeated before the dipping of each egg in 

water (Ait Sadden). 

In Morocco there are families who refrain from eating 

the flesh of one or another of the species of lawful animals 

for fear lest otherwise some member of the family should die. 

I have mentioned such cases in an earlier chapter together 

with other family taboos of various kinds, which entirely 

exclude the possibility of regarding them as survivals of 

ancient totemism.^ More frequently the members of certain 

families are forbidden to eat some particular part or parts 

of any animal—the head, the tongue, the ears, the fat, and 

so forth. But there are also taboos of this kind which have 

reference, not to families, but to special classes of people. 

Among the Ait Sadden women were formerly prohibited 

from eating the tongue of an animal, although they nowadays 

eat it; there was perhaps some fear lest the eating of it 

would make them too talkative. I was told that among the 

Ait Nder a married woman does not eat an animaFs tongue 

but gives it to her husband to eat, whereas girls and other 

women who have no husband are not bound by any such 

restriction. The same Berbers believe that if an unmarried 

man or a girl eats the spleen of an animal, he or she will have 

dark spots on the face. Among the Ulid Bu^aziz unmarried 

men and girls refrain from eating the nose of any animal, 

lest they should have rain at their wedding. Among the 

same tribe scribes and boys who are studying the Koran must 

not eat an animal’s throat, because the eating of it would 

make their voices hoarse.^ Among the Ait Waryiger the 

same part is for a similar reason not given to children to eat. 

They also prohibit their women from eating the testicles of 

any male animal, which are eaten by the men ; and they 

believe that if a child ate the kidney of an animal it would 

come out as lumps on the face and body of the child. Among 

the At Ubahti it is an old custom held to be very obligatory 

^ Supra, ii. 37 sqq. 
2 Among the Ait Nder, on the other hand, women like to eat the 

throat, as they think that it will enable them to trill the zgdrlt nicely. 
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that if a guest is entertained with that part of an animal’s 

body which contains the kidneys, these must be served 

together with the flesh and the fat; if they were removed 

the host would have to pay a heavy fine, consisting perhaps 

of a horse or a gun. But the guest, on his part, must leave 

them uneaten in the dish ; otherwise he would have to pay a 

fine to his host. The ideas underlying this custom are that 

if the host had removed the kidneys he would have deprived 

the dish of its baraka, and that if the guest had eaten them 

he would have deprived his host of the baraka due to him ; 

as we have seen above, a guest must always leave behind 

some portion of the food offered him.^ 

In the Hiaina women never eat the heart of any animal. 

The reason given for this custom is that when the sultan 

Mulai Sliman once attacked the Hiaina some of the people 

ran away to a place called 1-Qalb, ^‘the Heart”, in the 

mountains of the Tsui, where many of them were afterwards 

killed by the Sultan’s soldiers ; since then the women of 

the tribe have mourned for the men who were killed by 

refraining from eating hearts, and a transgression of this rule 

would be fraught with evil consequences. At Aglu a man 

does not eat the chest of an animal—a custom for which I 

could find no reason,—and women must neither eat eggs nor 

the marrow inside the bones of animals in the presence of 

their husbands, although they may eat these things when they 

are alone ; if there is a big marrow-bone in the food of which 

people partake together, it is considered to be the privilege of 

the bravest man in the company to eat it. Among the Igliwa, 

when the head of an animal is eaten, the meat must be 

removed with the fingers, not with the teeth ; the person who 

eats it will have toothache if his teeth come into contact with 

the teeth of the animal. At Aglu the bones are removed 

from the boiled head before the people begin to eat it. 

A man who has killed an edible wild animal or bird 

eats its head in order to be successful in hunting (Ait 

Waryiger, TemsSman), or he eats, for the same reason, both 

the head and the heart, though he may share them with his 

wife and children ; and even if a party of hunters have agreed 

^ Supra^ i. 197, 541^ 
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to divide between themselves their prey, the heads and hearts 

are excepted (Ait Nder). There is a belief that a person 

can deprive another of his luck in hunting by drinking the 

blood of the animal killed by the latter (Igliwa). 

Hunting and Target-practice.—Various customs 

relating to hunting,^ target-practice,^ and guns ^ have been 

mentioned in earlier chapters, but others may be added. 

In Andjra a party of hunters, before starting, make fdfha, 

praying that they may be successful and that there shall be 

no unlucky person—no ‘Esa, as the hunters call him—among 

them ; and when they start they are headed by some hunter 

who is regarded as a particularly good and honest man. If 

one of them uses bad language he is an 'Esa and is sent back ; 

but if important members of the band quarrel and curse 

each other, the whole party may break up and its chief will 

curse the culprits. If a hunting excursion is not successful 

and there is in the band somebody who is not really a hunter, 

he is considered to be the cause of the ill-luck and will have 

to kill a goat or a sheep, according to his means, and give 

a feast to the other hunters as a compensation. 

Among the Ulid Bu^aziz in Dukkala, if one of the hunters 

misbehaves, the others draw round him a circle, a so-called 

gart and he has to remain inside it until he pays a fine 

{haqq or d'dira), after which the hunters surround him and 

make fdtha. An offence which makes a hunter subject to 

this treatment on the evening after the hunt is the shooting 

or killing of a hare which is asleep, in which case he will have 

to give a feast to his companions ; for both in Dukkala and 

elsewhere (Ait Waryiger) a hunter must not kill a sleeping 

hare because it deprives his companions and the grayhounds 

of the pleasure of hunting it. 

In the Hiaina, when the party of hunters come back 

from the hunt, the chief examines their guns to see whether 

any of them is unloaded. If this is the case the owner of 

the gun has to pay a fine of one dollar ; and all fines of this 

kind are spent in buying food, which is eaten by the whole 

^ See ‘Index’, s,v. Hunting. ^ See ‘Index’, s.v. Target-practice. 
^ See ‘ Index ’, s.v. Guns. ^ 
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party for lunch on the following day in the mosque of the 

village. On their return from the hunt the game is divided 

equally between all the hunters, who then make fdfha. In 

the evening they have a common meal in the mosque, 

together with the fql and all the important men of the village, 

and afterwards the other men and boys have a meal in the 

same place. The supper consists of game brought home by 

the hunters, as also of food contributed by the various house¬ 

holds ; it is the custom for the men and boys of a village to 

have their suppers in common in the mosque together with 

the/^J. Among the Ait Nder, again, the hunters make an 

agreement as to the division of the spoil before they start. 

They may decide either that it shall be divided between 

them equally or that each one shall be allowed to keep for 

himself vrhatever animal or bird he may shoot or catch ; 

and in the latter case a hunter may even take and keep game 

which has been caught or killed by a grayhound belonging 

to another member of the band. The hunters have no 

meal in common on their return, but before starting they 

breakfast together in the tent of their Hh or their mqdddem 

or, in the absence of both of them, in the tent of one of the 

men w^ho takes part in the hunt. Among the Ait Nder 

also any hunter who is found to come back with his gun 

unloaded has to pay a fine ; and the same is the case with a 

hunter who has been caught handling his flint-lock so care¬ 

lessly that the gun could not go off. 

The hunters of a district have their chief, who is called 

in Arabic s-Uh dd r-rma, the chief of the shooters In 

order to become a good shot a man must have a regard for 

his seh ; he must give him food if he is in need of it, assist 

him in building his house if asked to do so, and generally 

help him in every way required. He should respect him 

like a father. A man who respects his seh from his heart 

can shoot an animal or bird without aiming at it; even if 

it is behind him he may simply put his gun on his shoulder 

and hit it without turning round. On the other hand, if a 

man does not sincerely respect his sih he will not see an 

animal though it passes him. So I was told by an old 

hunter from Andjra who was himself a seh. He said that 
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the office is hereditary: his father had been a seh, and so 

had his grandfather. If there is nobody in a sih's family 

to succeed him the vice-i^A, or mqdddem, may do so ; but 

a seh of the H^ia generally has sons, since the rma are con¬ 

stantly praying for his welfare. He must be a good and 

religious man ; then he has much baraka, and the hunt will 

be successful, unless it is spoiled by somebody else, especially 

some hunter who is not clean. The seh also writes charms 

for the 'jrma to protect them against the evil eye ; but if 

they wear them while they are not clean the charms will do 

them harm and may even drive them mad. 

The following account was given me by an old Berber 

who was a Heh nd rrma, living among the Ait Nder though 

born in the tribe of the At Ubahti. When a man wants to 

become a rrdmi he goes to the Heh nd rrma in his own 

village or, if there is none, to a Heh resident in some other 

village according to his choice ; it is not necessary that all 

the rrma in a village should have the same Heh if none is 

living there. He tells his wish to the Heh, who says he is 

welcome and makes fdtha, calling down blessings on him. 

The novice pays some money to the Heh : he is henceforth 

regarded as his son and regards the Heh as his father, although 

they do not address each other as such. A Heh receives 

presents of money and other things from the ^‘rma and from 

others as well; accompanied by two or three ^rma he visits 

neighbouring villages and tribes, even though he has no 

'' subjects ’’ in them, and there also the people give him 

presents. He is considered to have much baraka, and is 

even more highly respected than a shereef. If a rrdmi'hzs 

any complaint to make against another rrdmi he addresses 

himself to the Heh, who examines the case and fixes the 

fine to be paid by the guilty person ; and it is not only 

criminal offences which may be thus punished by the Heh, 

but also transgressions of what may be called the code of 

honour, for example the breach of a promise. The fines 

paid do not become the property either of the Heh or of the 

injured party, but are used for the common entertainment 

of the 'f'rma. As already said, there is not a Heh nd rrma 

in every village, but on the other hand there may ako be 
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more than one in the same village, namely, if a Heh has come 

from another place and settled there. Such a Heh is also 

much respected ; and it may be that if a rrdmi has a com¬ 

plaint to make to his own Heh the latter asks him to address 

himself to the other one, who is then expected to decide the 

case. When the office is vacant a new Heh is elected by the 

^rma^ but a son generally succeeds his father if he is fit for 

the post. Besides the Heh there is a lemqdddem^ or more 

than one; but there is not necessarily a lemqdddem in each 

village where there are 'jrrma. The Berber Heh who told 

me all this said that if any 7'rdmi knew of it he would have 

to pay a very heavy fine, having betrayed such secrets to an 

infidel, and would no longer receive any presents. The 

great Hh of all the 'f'ma in Morocco is Sidi ‘Ali ben Nasar, 

but above him is Sidna Sa'id ben Waqqas, whose grave is in 

Syria, 

Baraka is ascribed not only to the seh of the ¥-ma but, in 

some degree, to all of them. Their blessings are highly 

valued. In the Hiaina a person who has some unfulfilled 

wish—who, for example, wants to buy a horse or a gun or 

take a wife or make a pilgrimage to Mecca or be cured of 

an illness—promises the fma a sheep or some other hand¬ 

some present in case his wish be realised; and the 'f'ma then 

make fdtha calling down blessings on him. They are thus 

treated almost as saints, the promised gift being a sort of 

wd^da?- We have noticed above that oaths are made in the 

presence of a band of 'irma or even by rma who are not 

present,^ and that 'dr is made on them as being particularly 

effective.^ 

The 'f'ma of a place assemble not only for hunting but 

also for target-practice. Everybody who takes part in the 

latter asks the people who are present to give him their 

blessings by some phrase like these :—Sellmu li (or sellmd 

fiTta) msellmm (Jbala), or As'dina Idkum t-tsllm a siddna 

(Hiaina). The answer is, Allah ifdl menna " May 

God let [the bullet go] from us into it (that is, the target) 

(Jbala) ; or, Alldh ijd'lek menha leha^ " May God let you 

[fire the bullet] from it (that is, the rifle) to it (that is, the 

^ Supra, i. 173. ^ Supra, i. 500 sq, ^ Supra, i. 522. 
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target) (Hiaina). In Andjra the rifleman first invokes 

Sidi Waqqas. Among the Ulid Bu'aziz, the assembled rma 

address themselves to the saints of the district by the phrase, 

Ajina diijdn lldh 'Sl dufankum d rijdl le-bldd, '' We are the 

guests of God and your guests, O men of the country ” ; and 

each rd77ii says to the people round him, Ddddu 77^^dya a 

syddi, “ Pray with me O my lords ”, and the people answer, 

Llak igdllbdk dUha, ''May God give you victory over it ” 

(that is, the target). It is everywhere forbidden to shoot at 

targets in the direction of the East—some people even main¬ 

tain that nobody should shoot at an animal in that direction. 

It is bad to shoot at targets over water : he who does so 

will miss the mark (Andjra), or he may be struck by j7^u1^ 

(Ait Sadden, Ait Warain). In Dukkala it is believed that 

target-practice in the direction of the sea will not be success¬ 

ful ; but a Rifian told me that it is just the reverse, because 

the land of the Christians lies in that direction. Target- 

practice is held to be very beneficial: it makes people strong 

and skilful; there is merit in it. It is considered particularly 

excellent when performed at a religious feast or on a Friday 

after the mid-day prayer ; but as to the latter there is also a 

different opinion. 

In Jbel Idbib I was told that if a person asks another 

to put up a target for him and misses the mark, he must give 

a good meal both to the person who put up the target and to 

the people looking on. Among the Ait WarySger, if one 

of the frTna has misbehaved, the others punish him when 

they are shooting at targets by filling the hood of his cloak 

with stones and compelling him to sit at a distance from 

them ; and they do not remove the stones and admit him 

to their company until he has repeated the prayer for the 

Prophet a certain number of times, fifty or a hundred or 

more, according to their discretion. 



CHAPTER XIX 

RITES CONNECTED WITH CHILDBIRTH 
AND EARLY CHILDHOOD 

When a woman is going to give birth to a child, or if her 
delivery proves difficult, certain practices are often resorted 
to in order to facilitate it. 

A widespread rite is that the husband of the parturient 

woman washes his right foot (Tems&man) or its big toe 

(Hiaina, Ait Yusi, Ait Warain with water and then gives 

her the water to drink. I was told that it makes the delivery 

easier because the father bar aka is in the water, and I 

presume that the washing of the foot or the toe is suggested 

by the fact that the foot is an organ of locomotion.^ Among 

the Ait Temsiman the father may also for a similar purpose 

step over the woman, and in Andjra he does so three times 

in succession. Among the Ait Ydsi, immediately before 

^ See also Doutte, Merrdkech (Paris, 1905), p. 339 (Rahamna). 
M. de Segonzac states {Au €<Bur de VAtlas, Mission au Maroc 1^04- 
^9^5 [Paris, 1910], p. 274) that among some Berbers a parturient woman 
for the same purpose drinks water with which her husband’s feet have 
been washed. 

^ In Syria a parturient woman whose delivery is difficult drinks 
water from her husband’s shoe (Eijub Abela, ‘ Beitrage zur Kenntniss 
aberglaubischer Gebrauche in Syrien in Zeitsckrifi des Deutschen 
Paldstina-Vereins, vii. [Leipzig, 1884], p. 89); and if such a woman 
suffers pain in consequence of her childbirth, her husband’s shoe is 
without her knowledge put underneath her pillow (idid, p, 96 sg.). 
Among the Bogos of North-Eastern Africa, if the delivery is difficult, 
the husband pulls off his sandals, beats the outside of the house with the 
fiat of his sword, and walks round the house (Munzinger, Uber die 
Sitten und das Recht der Bogos [Winterthur, 1859], p. 36). 
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a child is born, the midwife {tamqdbelf) warms an egg in the 

ashes of the fire-place and pours its contents into the mouth 

of the woman in order to expedite the delivery and relieve 

her pain ; and if this does not prove effective she fumigates 

the region between the woman’s legs with Sudanese pepper 

{tifelfelt ssudqnt). At Tangier, if the delivery is delayed, 

an egg is put on the woman’s izdr (a rectangular seamless 

piece of material worn at Tangier by brides and lying-in 

women) and children walk about with it from house to house, 

singing, Hdd n-nfisa daq biha n-nfds^ ya rabbi dtiha l-hlas^ 

This lying-in woman is in throes of childbirth, O God give 

her delivery The people put eggs on the garment or 

pour water over it. I was told that the object of the eggs is 

to make the woman bear as easily as a hen lays an egg,^ 

while the pouring of water was explained by reference to 

the popular saying, L-md qmdn^ Water is safety My 

informant denied that there is any attempt to break the egg, 

as is said to be the case in similar rites recorded by others.^ 

The Ait Yiisi also have the following methods of pro¬ 

ducing an easy childbirth. The kerchief (ahenbus) of a 

woman who is known to bear easily is placed on the head of 

the expectant mother. Or a person who once killed a snake 

just as it was in the act of swallowing a frog fills his mouth 

three times with water which he has poured into a vessel and 

spits it back again ; the woman drinks of the water and the 

child will then leave her just as the frog left the mouth of the 

snake when the latter was killed. Or the midwife puts 

some barley three times underneath the woman’s clothes at 

the neck and lets it slip down, and the barley is then placed 

^ For the same purpose some Russian Jews set a raw egg before a 
bride (Andree, Zur Volkskunde der Juden [Bielefeld & Leipzig, 1881], 
p. 145). Addison says {The Present State of the Jews [London, 1676], 
p. 52) that among the Jews of Morocco the bridegroom on the marriage- 

* day “ takes a raw Egg, which he casts at the Bride ; intimating thereby 
his desire that she may have both an easie and joyful Child-birth 

^ Dan, Histoire de Barbarie, et de ses Corsaires (Paris, 1649), P* 
286 sq. (Algiers); Trenga, ‘ Contribution a I’etude des coutumes 
berberes in Les archives berberes, ii. (Paris, 1917), p. 221 (Fez); 
Biarnay, quoted by Laoust, ‘ Noms et ceremonies des feux de joie chez 
les Berberes du Haut et de TAnti-Atlasin HespSris, i. (Paris, 1921), 
p. 55 (Tangier). 
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on the roof of the house or tent, where it is left until the child 

is born. When the delivery is about to take place the par¬ 

turient woman seizes a rope tied to the pole supporting the roof 

or to a nail in the wall, another woman grasps her shoulders 

from behind, and the midwife helps her to be delivered of the 

child invoking the aid of Mulai ‘Abdsslam and other saints. 

Among the Ait Sadden the midwife on the same occasion 

invokes the assistance of Mulai ‘Abdlqader. Among the 

Ait Nder, when a woman feels that her delivery is at hand, 

she puts a tray or bowl filled with wheat or barley on the 

roof of the tent as an offering to the same great saint with a 

view to making the delivery easy ; and the corn is after the 

birth of the child given in charity to some poor person. 

Among the Ait Wary&ger, before a woman gives birth to a 

child, the/^2 of the village writes something from the Koran 

in a bowl, and water is poured over the writing and then 

given to the woman to drink. This is likewise supposed 

to facilitate the delivery. At Fez an expectant mother whose 

delivery is delayed gives her izdr to a group of schoolboys, 

who carry it to the mosque of Mulai Idris, the Qarwiyin, the 

zdwia of Mulai ‘Abdlqader, and Sidi Fraj, sprinkle it with 

water at all these holy places, and make fdfha \ and when they 

return they will find that the woman has been delivered of 

her child. Among the Bni ‘Arcs the woman's belt is hung 

at the minaret of a mosque, and the people who see it say, 

Allah isdhhdl ^dleha^ "" May God make it easy for her 

Among the Ait Yiisi the midwife cuts off the navel-string 

{timeti) so that four fingers' breadth of it remains on the 

child. Later on, when this portion of it gets dry and drops 

off or is cut off, it is preserved and, when occasion occurs, 

boiled in salt butter, which is then used as an ointment for 

diseased eyes. The other portion of the navel-string is 

thrown into a river or buried underneath the pole supporting 

the roof, together with the after-birth {timdttin), seven 

grains of barley, a piece of rock-salt, and a little henna. 

The blood of the mother must not be left exposed because, 

^ Some other practices are mentioned by Dr. Mauchamp in his 
posthumous book La sorcellerie au Maroc (Paris, s.d^, p. ii6 sq. See 
also supra, i. 69. 
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if a woman who has only given birth to girls treads on it, 

as she may do out of enmity or jealousy, the result will be 

very sad : should the mother of the new-born child in the 

future give birth to as many as five children they would all 

be girls if the woman trod on her blood with five toes, and 

should she give birth to ten children the whole lot of them 

would be girls if the woman trod on the blood with ten toes. 

The knife with w^hich the navel-string was cut is put under 

the head of the child as a protection against jnun ; but on 

the seventh day it is taken away by the mother, who uses it 

for cutting up the meat of the animal sacrificed on that day. 

It is then given back to its owner, who, according to one 

account, may use it as he likes ; but according to another 

account, the knife "with which the navel-string is cut is never 

afterwards used for any other purpose. 

In the Hiaina also the midwife is careful to remove all 

blood, and the after-birth and the navel-string are thrown 

into a river or buried in the ground ; nothing of it must fall 

into the hands of an enemy, who might practise magic with 

it. The Ait Warain say that if food mixed with the’blood 

of a parturient woman is given to her husband to eat, he will 

no longer care for his wife ; or if a charm is written with 

such blood and water poured over it and this water is given 

to the woman herself to drink, she will lose her hair. Among 

the same tribe the navel-string when dry, is fastened 

to the string with which the swaddle-clothes are tied up and 

is subsequently buried in the ground ; while the knife with 

which it was cut is put inside the pillow of the child but 

later on buried together with the navel-string, as it must 

never again be used. At Fez the navel-string {sdrrd) is tied 

up by the midwife {qdbla) and is allowed to remain till it 

comes off, when it is put inside the pillow under the baby’s 

head. In Andjra the midwife (gabbdla) sprinkles it with 

ashes and henna and ties round it a silk string, and then 

buries it in the harm of a saint together with the after-birth 

(selwa, in Arabic generally called sld). Among the Ait 

Wary&ger the after-birtli {addri) and navel-string {dmtf) are 

buried at the bottom of the dunghill of the house to prevent 

their being walked over. 
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At Tangier the women in the house, or one of them,, trill 

the zgdf'tf seven times when a boy is born, and three times 

on the birth of a girl. Elsewhere it is done three times in 

the case of a boy and twice (Fez, Andjra, Ait Warain) or not 

at all (Ulid Bu^aziz, Hiaina, Ait Yusi, Ait Sadden, Ait 

Nder) in the case of a girl; and among country people the 

arrival of a boy is also frequently accompanied with gun-fire. 

These ceremonies may be something more than mere 

announcements : the zgdrlt and the firing off of guns may 

at the same time—as they do at weddings ^—serve the 

object of frightening away e\dl spirits.^ It is, however, 

commonly said that the birth of a girl is a greater blessing 

than that of a boy. A man from the Rif explained this belief 

by arguing that men are so frequently killed. The Bni 

^Aros say that a girl is “ the key of the house ”—moffah 

d-dar—because she looks after the house and her parents. 

The Ulid Bu*aziz maintain that a year during which the 

women of the village give birth to daughters only will be a 

prosperous year. There is also a saying among them that 

if a person has no daughters the people will not know 

when he is dead ”—Li ma 'dddiZ bnat ma i^drf^h n-nds 

imta mdt; it is a person’s daughters, not his sons, who 

express grief at his death, and hence, if he has sons only, 

people cannot know whether he is dead or alive. On the 

other hand, they also say of persons who only have daughters 

that their house is empty ”, because daughters leave the 

house as soon as they marry. The people of Fez have a 

similar saying :—Dyor b-bndf fi l-hin hdlyat% “ Houses of 

girls will soon be empty ”, The Igliwa express their feelings 

on the birth of a girl by the phrase, "'The kitchen fell down 

upon So-and-so ” (mentioning the name of the father)— 

Flan tder fellas dnwdl. There can be no doubt that a boy 

t See Westennarck, Marriage Ceremonies in Morocco (London, 
1914), p. 322. 

^ Anfong the Muhammadans of India the birth of a son is announced 
by a discharge of artillery or, in the lower grades of the people, by 
musketry; and “ the women say the object in firing at the moment the 
child is bom, is to prevent his being startled at sounds by giving him so 
early an introduction to the report of muskets ” (Mrs. Meer Hassan Ali, 
Observaitons on the Mussulmauns of India, ii. [London, 1832], p. 3). 
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is generally much more welcome than a girl. I -was told 

that among the Ait Warain the father even declines the con¬ 

gratulations offered him on the birth of a daughter, and 

among the Ait Sadden his disappointment may be so great 

that he scratches his face, somewhat in the fashion of women 

on the occasion of a death ; this is said to occur among 

those of them who live in the neighbourhood of the Ait 

Warain and, therefore, are in great need of fighting men. 

If the child is a boy there are, among the Ait Sadden, many 

visitors—also relatives and friends from other villages—for 

some days after his birth. They congratulate the parents, 

saying, Mbdrk mes^oud d'zri^ May the bachelor be blessed 

and lucky The son is called dzri^ '' bachelor instead 

of ril, '' boy ”, in order that he shall in time become a 

grown-up man. The parents answer, Uoqba gors dgud 

szgg (or, if said to a woman, Uoqba gorm dgud simm)^ 

“ May you also have the same If the child is a girl, the 

visitors are much less numerous and only a few of them 

congratulate the parents, saying, Mbdrk mes'oud tdmtM^ 

“May the woman be blessed and lucky ” ; nobody conver¬ 

sant with the proper custom would on this occasion call the 

child tarbdtt, “ girl In the same tribe, if a boy is born, 

the schoolboys of the village ask the father to get a holiday 

for them by paying a small sum of money to the school¬ 

master ; and should he refuse to do so they would take 

revenge by making a “ reversed fdtha ” in order to kill the 

baby. So highly is a boy valued that if his father died 

before he was born, the mother has no longer to continue 

her mourning, but dresses herself up as she would otherwise 

do on the birth of a child. 

In country places it is the custom that at the moment of 

delivery the women, or the married women, of the village 

assemble in the room or tent of the parturient woman. They 

encourage her with their good wishes, and some of them 

h^lp the midwife; and after the delivery they bless the child:— 

Abbdrdk l-dzri (Ulid Bfi'aziz) or D dnbarh d d'rrim (Ait 

Ydsi),^“ May the bachelor be blessed ” ; or, if the child is a 

girl, Abbdrdk l-dzba (Ul&d Bu'aziz) or D dnbarh t t(^rrimt 
(Ait Yusi), “ May the maiden be blessed ”, or Abbdrdk 
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l-hattdba, '‘May the heweress of wood be blessed (UlSd 

Bu'aziz). Similar congratulations are subsequently offered 

to the father of the child both by the women and the men. 

The parents or the mother reply :—Llah ibdrek fi hasndtek, 

" May God bless your goodness ” (Ulid Bu'aziz) ; or (if 

said to a woman), Llah ibdrlh fihem, Voqba gerem^ "May 

God bless you, miay you have the same ” (Ait Yusi). The 

presence of the women is supposed not only to benefit the 

mother and the child on account of their blessings, but also 

to be beneficial to the women themselves owing to the 

baraka of the lying-in woman, which will help them to 

become mothers in their turn. And they participate in it 

also in another way than through words and good wishes, 

namely, by eating. 

Among the Ait Sadden the women have in advance 

prepared a considerable quantity of binssis^ that is, powdered 

roast durra and wheat with salt butter or oil, and on the 

birth of the child some of it is given to the lying-in woman 

(^tams'&rt or tanfist) to eat as a kind of medicine,^ and then 

all others who are present partake of it to get the benefit 

of the mother’s baraka. If the mother is a poor woman who 

has not got the necessary ingredients for this dish, they are 

brought there by other women, an act which is considered 

to confer religious merit on them. There is a similar custom 

elsewhere (Ait Yiisi, Ait Nder, IJiaina) ; and a scribe from 

the Hiaina pointed out to me that the dish in question, 

called bstsa, is permeated with the baraka of the new-born 

child. The Ait Ydsi call it ug^nik,. The mother and the 

midwife eat together the first portion of it, into which have 

been put some dates or red raisins to make it sweet and lucky. 

Then it is partaken of by everybody else who is present, and 

by any other women who may come in afterwards ; and a 

portion is also sent to the mosque of the village to be eaten 

by the fql and the other men, or, if there is no mosque, 

to the tent where the bachelors are assembled. All the 

men who have a share of it send to the mother some 

money in return, except the fqt^ who writes a charm for the 

child instead. Among the Ait Waryiger the mother is 

^ The same dish is also given to persons who have been wounded. 
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immediately on her delivery given a dish of eggs and 

butter or oil to partake of, and after that the gravy 

of a fowl. Pieces of thin cakes, eggs, and butter are 

mixed together in an earthenware pot {dahdbbif), which 

is placed on the head of a boy—a brother of the new¬ 

born child if there is one, otherwise a neighbour's son. 

The other children of the house and the women who are 

present eat from this pot on the boy's head ; I was told 

that should they not do so something bad would happen 

to the child. 

Among the Ulid Bu'aziz the father does not see the 

child at once, but generally only on the following morning or, 

if it was born at an early hour, later on the same day. When 

he sees it he kisses it between the eyes, saying, Llah ijd^lek 

dhbdrdk ms^Sud, ‘‘ May God make you blessed and lucky 

So also among the Ait Sadden the father is not present when 

the child is born ; it would be shameful for him to see his 

wife then and the women who are with her. On the following 

day he sees the child and, if it is a boy, kisses it on its forehead 

between the eyes, saying, Rabbi akig^ d dnbarh gefnah^ 

May God make you a blessing to us ". Among the Ait 

Ydsi even seven days may pass before the father sees his 

child ; and should his father or mother live with him in the 

same house or tent he, out of shyness, never enters it while 

they are there and takes his meals somewhere else. There 

may, however, be a reason other than shyness which keeps 

the father away from his new-born child. Klunzinger 

states that in Upper Egypt a father in many cases does not 

dare to look upon his own child till the seventh day, ‘‘ since 

he might possibly, and quite against his will, do some harm 

to his tender offspring by a glance of his eye A similar 

explanation has never been given me of the corresponding 

custom in Morocco ; but, as we have seen, it is a general 

belief there that certain persons can kill their fellow-creatures 

unawares by a cast of the eye, and I was told of a man whose 

eyes were so terrible that he killed all his children as soon 

as they were born by looking at them.^ At the same time 

^ Klunzinger, Upp^r Egypt (London, 1878), p. 186. 

^ Supra, i. 417. 
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sexual bashfulness is also a strongly developed feeling among 

the Moors. Among the Ait Warain a man out of shyness 

never holds his child in his arms in the presence of his 

father.^ 

Among the same tribe, if the new-born child is a boy, 

the father is compelled by custom to pay a small sum of 

money to the first person who comes and congratulates him ; 

if he refuses to do so, the person in question deprives him of 

his slippers when he is sitting outside his house, and does 

not give them back until he has paid his due. In Andjra, 

on the birth of a boy, the father touches the child’s forehead 

with two of his fingers and says into both its ears the mudderCs 

call to prayer, so that the boy shall become a scribe. This, 

however, is evidently a local interpretation of an ancient 

custom, founded upon the example of the Prophet, according 

to which, on the birth of a child, some man should pro¬ 

nounce the adan^ or call to prayer, in its right ear and the 

iqdmah—^which is the addn with the addition of the words, 

'' The time for prayer is come ”—in its left ear.^ Lane says 

that the object of each of these ceremonies is to preserve 

the infant from the influence of the jinn? Among the Ait 

WarySger, when a boy is born, the father puts into his right 

hand a knife {dahadmif) to make him a man, and when a 

girl is born he puts into her right hand a foot of a fowl to 

make her a good housewife; but the knife may also be a 

charm against the jnun. Among the Ait Sadden, if the 

child is a boy, the midwife immediately on his birth puts 

into his hand a twig of the lotus tree (dzUggar), as I was told, 

in order that he shall become dangerous like the lotus tree 

with its thorns; but thorns are also used as charms against 

the evil eye. 

^ In Morocco a young man is very shy of his parents in all sexual 
matters, even such relating to his marriage. I have dealt with this 
subject in Marriage Ceremonies in Morocco (London, 1914, p. 313 sqqi) 
and The History of Human Marriage (vol. i. [London, 1921], p. 
434 sqi); cf. also Leo Africanus, The History and Description of Africa 
(London, 1896), p. 184. 

^ Lane, Arabian Society in the Middle Ages (London, 1883), p. 186. 
^ Idemi An Account of the Manners and Customs of the Modem 

Egyptians (Paisley & London, 1896), p. 67. 
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It is a widespread custom that on the birth of a child the 

father kills a fowl. I have found this rite not only among 

country people—^the Arabs of Dukkala and the Hiaina, the 

Briber in the neighbourhood of Fez, and the Jbala of Andjra 

and the Bni ‘Aros—but at Fez and Tangier as well; and 

there and elsewhere a hen is killed if the child is a boy and 

a cock if it is a girl,^ in order that the boy or girl shall marry 

when they reach the proper age, the hen representing a wife 

and the cock a husband. Among the Ait Warain the fowl 

which is killed on the day when the child is born should be 

white, so as to bring good luck ; on the following day the 

father kills a hen, whether the child be a boy or a girl, and 

on the third day a cock if it is a boy and a hen if it is a girl. 

The fowl is boiled and the gravy is partaken of by the mother 

of the child. Among the Ait Yusi the vessel from which she 

has drunk the gravy, and also the spoon with which she has 

just before eaten some ug^nii, are at once sent to the father 

that he may make a similar use of them. This is looked 

upon as strictly compulsory on his part, and the women 

would insist on his doing it in case he should refuse, for 

example, out of disappointment that the child was a girl. 

When I asked why so much importance was attached to 

this custom, I could get no other answer than that it was 

really the father who was the author of the child and that 

without him there would have been no child at all. It is 

only on the first day, however, that he is obliged to eat of 

the whereas the mother partakes of it for seven days. 

If he can afford it he also kills a sheep or goat at the birth 

of the child so that his wife shall have strong and good food ; 

but he may buy the meat from the market. As for the custom 

of killing a fowl on the birth of a child, I was told that its 

object is to preserve the life of the child by removing its has 

(Tangier).^ 

At Tangier a knife and some salt are put underneath 

^ M, Michaux-Bellaire also mentions this custom in his book 
Quelgi4es tribus de montagnes de la rigion du Habt (Paris, 1911), p. 135, 

^ In Mesopotamia a black cock is secretly killed immediately on the 
birth of a child (Tfinkdji, ' Au pays d’Abraham ^ in Antkropos, vii, 
[Wien, 1912], p. 570). 
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the head of the child to serve as a protection against jnun} 

In the same town and elsewhere there are families whose 

custom it is to fetch a little earth from a shrine and hang it, 

enclosed in a piece of bamboo, round the neck of the child, 

as it is believed that otherwise the child would become ill 

or die ; but this prophylactic would lose its efficacy if a 

person or an animal should walk over the earth or a bat fly 

over it. When it is brought from the shrine a fowl has to 

be killed there, a cock if the child is a boy and a hen if it is 

a girl. There are other families who for the same purpose 

have to procure a live scorpion from some shereef belonging 

to the s'^rfa t-T^eida of Mulai ‘Abdsslam’s family and to hang 

it, likewise enclosed in a piece of bamboo, round the neck 

of the chiid.^ Among the Bni ‘Aros the bed of the expectant 

mother is sprinkled with salt before her delivery, and both 

then and when the child is born the room is fumigated with 

benzoin, gum-ammoniac, and gum-lemon. Moreover, a 

charm is written in a bowl, water is poured on it, and the 

breasts of the mother are wetted with the water for the 

benefit of the suckling. In Andjra and among the Ait 

Waryiger the room of the lying-in woman is likewise 

fumigated with benzoin, which is said to be shunned by 

the jnun but liked by the angels, who are consequently 

induced to remain there. Among the Ait Temsiman the 

infant is protected against the jnun by a piece of bread ^ 

or some salt or a knife, which is put underneath its head. 

^ Salt is also frequently used in the birth customs of other Muham¬ 
madan countries (Pierotti, Customs and Traditions of Palestine illustrat¬ 
ing the Manners of the Ancient Hebrews [Cambridge, 1864], p. 191); 
Klein, ^ Mittheilungen iiber Leben, Sitten und Gebrauche der Fellachen 
in Paiastina in Zeitschrift des Deutschen Paldstina- Vereins^ iv. [Leipzig, 
1881], p. 63 ; Robinson Lees, Village Life in Palestine [London, 1905], 
p. 106 ; Wilson, Peasant Life in the Holy Land [London, 1906], p. 89; 

Arabia Petraeaf\\\, [Wien, 1908], p. 215; Lane, Manners and 
Customs of the Modern Egyptians^ p. 510; Klunzinger, Upper Egypt, 
p. 186 * Falls, Three Years in the Libyan Desert (London, 1913, p. 319 
[Menas]). Cf. Ezekiel, xvL 4. 

^ See supra, ii. 354 sq. 
® In the city of Menas, in the Libyan desert, salt and bread are for 

the first three days placed beside the infant as a protection against the 
devil and evil spirits (Falls, op^ cit. p. 319). Bread is also used as a 
prophylactic in Scandinavian birth customs (Buijarn, Den skandinaviska 
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Among the Ulid Bu'aziz the midwife {gdbla) ties round 

the right wrist of the child a string to which she has attached 

a small piece of calico containing earth from a shrine to 

protect it from the evil eye, as also a silver coin to make 

the child good, and a date to make it sweet ” and pleasant 

in its speech. This is done on the day after its birth ; and on 

the same day the men and women of the village who come 

to the tent of the lying-in woman give her some silver 

money and the women chicken and eggs besides, a present 

which is called z-zrura. The coins are perforated and 

threaded on a string together with some shells and corals, 

and this so-called mgelled is then slung over the right 

shoulder of the child as a charm against the evil eye, and is 

worn by it as long as it remains a suckling or until the 

mother gives birth to another child. To protect the infant 

against jnun^ alum, harmel, and coriander seed are in the 

afternoon or evening burned in the tent, and the child is 

held over the smoke. At Casablanca and Rabat the midwife 

burns the same kinds of incense, as also black benzoin, in 

which the jnun delight, and she sprinkles salt in the room, 

no doubt in order to keep them at a distance. The alum, 

harmel, and coriander seed were said to ward off the evil 

eye ; and to catch it and take it away the midwife calls in a 

dog and puts a piece of the burned alum into its ear. She 

also paints with tar five vertical lines on two of the walls 

of the room which are opposite one another, and between 

these figures she draws with the same material a horizontal 

line along the walls round the place where the mother has 

her bed ; the two figures, consisting of five lines each, are 

meant as charms against the evil eye, and the tar serves 

as a protection against jnun. In the IJiaina harmel and 

rock-salt are for the latter purpose tied to the swaddling- 

clothes of the infant and to the belt of the mother, while 

alum and a few shells are tied to the swaddles to safeguard 

the child against the evil eye ; and for both purposes a looking- 

glass is put underneath its head and left there until the 

child gets old enough to eat ordinary food. 

folktron om barnet under dess omtdligheistillstdnd i synnerhet fore dopet 
[Helsingfors, 1917], p. 164 
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Among the Ait Yusi a looking-glass is likewise, together 

with some salt and the knife with which the navel-string 

was cut, placed underneath the head of the infant. The 

looking-glass, which is left there for forty days, was said 

to protect it from the evil eye, and the other things were 

represented as charms against jnu7i, particularly a certain 

tajennit (^jenmyd) who appears in the shape of a bird but 

with breasts like those of a goat and is a great danger to 

new-born babes. We have in an earlier chapter noticed 

other precautions taken against this dreadful enemy,^ such 

as the placing of a vessel filled with water close to the head 

of the child every night during the first week.^ Some salt, 

harmel, dry gum-sandarach, and a piece of charcoal, are 

tied up in a little bag and, together with a silver coin, a 

shell and a red coral {akorri), are fastened with 

a blue string to the right ankle of the mother ; there they 

are left for forty days, after which period the mother goes 

to a river and removes them, not with her hands but with 

her left foot. Similar charms are tied round the wrist of 

the child’s right hand and are likewise allowed to remain 

there for forty days. Then they are removed, but the silver 

coin, coral, and shell are tied to the lock of hair which is 

left on the child’s head when it is shaved on the fortieth day ; 

or if it is shaved later, as is the case in certain families, they 

are attached to a string and worn by the child over its shoulder 

until it is shaved and then tied to the lock. In some parts 

of the tribe harmel, a shell, and a silver coin, or something 

else of silver, are tied to the child’s swaddling-clothes 

{tas^nnt). All these charms are supposed to serve as a 

protection either digdiinst jnun or the evil eye or against both 

of these enemies, so closely connected in Moorish beliefs. If 

the baby cries, and is supposed therefore to have been hurt by 

the evil eye, it is fumigated with alum and gum-sandarach, 

the latter of which is also thought to excite fear in the jnun. 

^ Supra, i. 314, 401. 
^ In Egypt, during the night before the seventh day, a water-bottle 

full of water, with an embroidered handkerchief tied round the neck, is 
placed at the child's head while it sleeps (Lane, Manners and Customs 
of tke Modern Egyptians^ p. 510 sq^. 
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Among the Ait Warain the midwife protects the child 

against the evil eye by drawing with soot on its forehead 

five vertical lines, which are left there until it is named. It 

is wrapped up in swaddling-clothes (agemmaf) which have 

been collected from several different houses, so that it shall 

not look too tidy and thereby fall a victim to the evil eye. 

To protect it both against this danger and against jnun, 

various charms are fastened to the string with which the 

swaddles are tied up, over the chest: a silver coin, a piece of 

rue, a shell, a coral, a piece of rock-salt, and some harmel. 

Among the Ait Sadden harmel and rock-salt and frequently 

also a few glass beads, a shell or two, and a silver coin are 

tied on a string just above the left ankle of the mother to 

guard her against jnun and the evil eye ; and^similar charms 

are fastened round the right wrist of the child and tied to 

the string of the swaddles {agemmdtf) over the chest. The 

room or tent in which the child is born is fumigated with 

benzoin or gum-lemon. 

Henna, antimony, and walnut root or bark are applied 

both to the lying-in woman and to the child ; and on this, 

as on other occasions, they are undoubtedly used as means 

of protection against supernatural dangers, although they 

may also serve other purposes. At Fez, on the day after 

the birth of the child and on the two following days as well, 

the midwife rubs its body with a mixture of henna, sugar, 

alum, marjoram (mardaddus), mint (nd‘nd)j mastic (meskd)^ 

water, and a small quantity of oil, in order to strengthen 

its skin In the Hiaina the mother has her hands and 

feet painted with henna, her eyes with antimony, and her 

lips with walnut root; a little henna mixed with butter is 

put on the navel of the child, and its head and body are 

every evening smeared with salt butter. Among the Ait 

Warain the lying-in woman is even before her delivery 

painted with henna, antimony, and walnut root in the same 

manner, “ so that she may enter Paradise as a bride if 

she dies in childbirth”; such a woman is said to become 

a Houri {Ihdrzt) after death. The body of the baby is rubbed 

with oil or, in default of it, with fresh butter, and is painted 

with henna all over, “ to prevent its catching cold Before 
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this is done a green candle or, if no such candle can be 

procured, the twig of a fir {tdidd) is lighted close to the 

child ; the candle should be green, which is an auspicious 

colour, to make the child good, and it is lighted by a jolly 

girl, who should laugh when lighting it, to make the child 

jolly. When the baby has been painted, the midwdfe extin¬ 

guishes the light and keeps the candle for herself. Among 

the Ait Sadden the mother’s hands and feet are repeatedly 

smeared with henna during the first seven days, and every 

day during this period her eyes are painted with antimony 

and her lips with walnut root. If the weather is hot the 

body of the child is rubbed with butter or oil, and some 

powdered henna is sprinkled in its armpits, on its navel, and 

between its legs to prevent perspiration and consequent 

chill. Among the Ait Ydsi the mother is painted with henna, 

antimony, and walnut root on the third day after her 

delivery ; and if the child is a boy, a roll of white wool with 

seven spots of henna on it is on the same day tied round the 

crown of her head. This is allowed to remain there for 

four months, after which it is tied above the knee of the right 

foreleg of a camel, so that the child shall become strong ; 

it is a common expression to say of a strong person that he 

is like a camel. The Ait Waryiger have the custom of 

smearing henna on the top of the child’s head on the day 

after its birth, to make the head strong ”. To smear 

antimony above the eyes of the child and along the edges of 

the eyelids is a widespread practice (Ul&d Bu^aziz, Hiaina, Ait 

Warain ; among the Ait Sadden antimony is smeared above 

the eyes) ; at Fez it is done every day for a week. It is 

usually said that the object of this practice is to cause the 

child’s eyebrows and eyelashes to grow black and beautiful; ^ 

and the Ait Warain believe that if a horizontal black line is 

also painted above its nose it will have united eyebrows. 

At the same time I have also heard that the antimony is 

^ Among the Muhammadan peasants inhabiting the frontier region 
between Afghanistan and Hindustan antimony is applied to the head of 
the new-born and round his eyes, in order to encourage the growth 
of strong black hair (Thorbum, Bannii ; or our Afghan Frontier 
[London, 1876], p. 145). 
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intended to protect the child against jniin. Among the Ait 

Yusi artificial eyebrows are made with the first excrements 

of the child, which are black ; they are probably looked upon 

as a kind of manure. 

Among the Ait Warain a lying-in woman often has 

round her finger an iron ring made on the 'dsura eve, which 

is supposed to protect her against witchcraft. For fear of 

witchcraft nobody but the midwife is allowed to carry her 

to her bed after she has been delivered of her child ; and as 

soon as she has been placed on the bed the midwife hangs a 

curtain in front of it to prevent her being seen. So also at 

Fez and in the Hiaina a curtain is made, behind which 

mother and child remain for seven days, and during this 

time a candle is kept burning or at least is lighted every 

evening before sunset, probably as a safeguard dugzinstjnun. 

In Andjra it is said that the candle which is burned for a 

whole week in the room where the mother is with her child 

causes the angels to remain there, whereas jniin would take 

their place if it were dark. On the delivery neither mother 

nor child must be washed, presumably for fear of those 

spirits; ^ I was told in Andjra that if they were they would 

die. Among the Ait Warain the child is washed for the 

first time on the seventh day, when it is named ; but then 

only the middle and lower parts of its body are washed, 

with warm water, whereas no water is allowed to touch its 

face until it is big enough to eat bread—it is said that the 

angels wash its face till then.^ Among the Bni 'Aros the 

^ For the custom of refraining from washing new-born children in 
Morocco see also Emily, Shareefa of Wazan, My Life Story (London, 
1911), p. 310; Michaux-Bellaire and Salmon, ‘ El-Qgar el-Kebir’, in 
Archives marocaines, vol. ii. no. ii. (Paris, 1904), p, 74 ; lidem, " Les 
tribus arabes de la vallee du Lekkous ibid, vi. (1906), p. 233 ; de 
Segonzac, Au Cmur de VAtlas, p. 274 ; and among the Muhammadans 
of other countries, see Klunzinger, Ujfer Egypt, p. 185 ; Klein, loc. cit. 
p. 63 (peasants of Palestine); Thorbum, op, cit. p. 144 (Muham¬ 
madan peasants inhabiting the frontier region between Afghanistan and 
Hindustan). 

^ At Tunis, where a new-born child is bathed on the seventh day, but 
neither before nor after, “ le prejuge veut que les lavages, surtout de la 
tete, atrophient le cerveau de Tenfant” (Bertholon and Chantre, 

Reckerches anthropologigues dans la Berberie orientale [Lyon, 1913], 

VOL. II 2 C 
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child remains unwashed for a month or longer. Among the 

Ait Yusi it is on the seventh day smeared with some gravy 

of the slaughtered animal before salt is added to it, mixed 

with henna and the milk of its mother, and subsequently, 

from time to time, with a mixture of such milk and henna ; 

it would be bad for the little child to be washed with water. 

Among the Ait Sadden it is never washed until it is able to 

walk and talk, and may in fact remain unwashed for years 

till it washes itself with its own hands. At Tangier children 

under a year and among the Bni ‘Aros even a little older 

children are not allowed to drink water, lest they should be 

hurt by jnun. Among the latter the room must not be 

swept for seven da3rs after a birth, while at Tangier, during 

the same period, the sweepings must not be taken out of the 

room.^ Several tribes have the rule that if a woman has 

given birth to a child no fire must be given from her dwelling 

to another house or tent for seven days ; if this rule is trans¬ 

gressed the baby will die (Ait Warain) or its eyes will 

become diseased (Ulid Bu^aziz, At Ubahti).^ The people 

of Fez maintain that if a widow who is in mourning should 

enter the house of a lying-in woman {nftsd) while she is 

still behind the curtain, either the mother or the child would 

die. At Tangier it is believed that the same will happen 

if a funeral procession passes a house in which there is a 

woman in childbed.® 

In most cases the child is named on the seventh or, 

especially if it was born in the afternoon, the eighth day ; 

and the person who mentions its name at the same time 

p. 574). In Palestine, when water is poured over the head of a child, a 
certain verse of the Koran is often recited as a protection against evil 
spirits (Lydia Einszler, ‘ Der Name Gottes und die bosen Geister im 
Aberglauben der Araber Palastina’s in Zeitschrift des Deutschen 
Paldstina-Vereins, x. [Leipzig, 1887], p. 177 

^ See supra^ i. 594 n. i. 
^ In Syria the parents of a new-born child do not allow their neigh¬ 

bours to fetch fire from their house until the navel has completely healed, 
for fear lest otherwise some misfortune should happen to the child 
(Eijub Abela, loc. cii, p. 100). 

® For a similar belief in Palestine see Baldensperger, * Birth, 
Marriage, and Death among the Fellahin of Palestine’, in Palestine 
Exploration Fund, Quarterly Statement for i8g4 (London), p. 143. 
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slaughters an animal—a sheep, a goat, or, though very 

rarely, an ox. With his knife drawn to kill the animal he 

says some words like these :—Bismilldh alldh'A dkbar^ 

^dla . . . (the name of the child) ben (son) or benf (daughter) 

... (of So-and-so) ; or, as I heard at Fez, Bismilldh 'la 

dhtyef . . . (the name of the child, the son or daughter 

of So-and-so). In some places the child is referred to as the 

son or daughter of its father (Tangier, Andjra, Ait Waryiger, 

Amanuz and other people of Sus), and in other places as 

the son or daughter of its mother (Fez, Hiaina, Ait Warain, 

Ait Sadden) ; but the Ait Yusi mention the names of both 

its father and mother, in order—I was told—that the child, 

if it dies young, may be able to find its parents in the other 

world. A feast is made in connection with this ceremony ; 

and various minor rites are observed which often differ 

in details. 

At Fez the mother gets up on the seventh day, when the 

curtain is removed. She must have slippers on her feet and 

cover up her head, only leaving the eyes, nose, and mouth 

uncovered ; otherwise, it is believed, she would become ill. 

On this and on the following day she abstains from work, 

although she directs what is to be done in the house. On 

the eighth day, called s-sdba' or nhdr s~sdba\ there is the 

feast of the 'aqeqa, comprising the sacrifice of a ram and the 

naming of the child. On the morning of this day the male 

relatives and friends of the parents come to the house by 

invitation and are entertained with tea and food, A censer 

with burning agal-wood is carried around among the guests, 

who inhale the smoke and fumigate their clothes with it ; 

and they are also sprinkled with rose-water. In the middle of 

the house '' the ram of the name-giving ” {l-hduli de s-smiyd) 

is slaughtered by the father of the child or, if he does not 

know how to do it, by his father or some person who has 

bar aka—a shereef or a fqi. The women who are watching 

this ceremony from the upper floor of the house trill the 

zgdrlf while it is performed. When the animal is slaughtered 

a female slave or servant or some old woman puts salt into 

the wound as a safeguard against jniin. The head of the 

animal is skinned because the hair on it must not be scorched 
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off, as is usually done ; if it were, the infant would die. If 

the child is a boy the shoulder-blades of the animal must be 

left unbroken in order that he shall become vigorous and 

active ; of a man who is lethargic and lazy it is said that his 

ram of the name-giving ” had its shoulder-blade broken. 

But if the child is a girl no such rule is observed. 

After the male guests have left, the child is washed by 

the midwife and dressed in clothes sent by its mother’s 

father if it is a first-born child, or otherwise in clothes pro¬ 

cured by its father. The water used for the washing of the 

child must not be poured into the drains, which are haunted 

by jniin^ but is thrown into the garden or on the plants 

cultivated on the roof. After the baby has been bathed 

it is not again smeared with the mixture of henna and other 

things, but its eyes are still painted with antimony. 

In the evening there is a feast for female relatives and 

friends. They are entertained in the same way as the men. 

The midwife carries the baby round, and they all kiss it 

on the cheek and put silver coins on its forehead ; this 

money is called isdra, and is looked upon as the midwife’s 

fee. The women stay over night and depart in the morning 

after breakfast. At both feasts music is performed by a 

band of musicians, consisting of men in the morning and of 

women in the evening. If the child is a first-born the meals 

are largely composed of the meat of sheep and other food 

sent by the mother’s father, and the sacrificed animal is 

also one of those sheep. When friends come to these feasts 

or, otherwise, when they meet the parents for the first time 

after the birth of the child, they congratulate them, whether 

it be a boy or a girl, with the words, Mbdrdk mes'‘ud^ Be 

blessed and lucky ” ; to which the reply is, Allah ibdrek fzk^ 

** May God bless you ”. 

In the IJiaina a ram, which must be entirely white, is 

killed by the fql of the village or a shereef or some highly 

respected man, to whom the father hands a knife, telling 

him the name of the child and its mother’s name. No other 

man is present at this ceremony, but there are a few women 

who trill the zgdrlf and sing, Sfahramnd Uk yd llak b 

stdna A^mar^ tji zeinu zein l^qmar yd Uah^ We took refuge 
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with you O God through our lord A‘mar (that is, ‘Umar ibn 

al-Hattab, whose daughter the Prophet took as his third 

wife), O God ; his (that is, the baby’s) beauty will become 

like the beauty of the moonlight, O God The infant is 

held in the arms of the mother or some other near female 

relative. This ceremony, which takes place at mid-day, is 

called s-sdbd and the sacrifice itself is called dbehf s-smiya, 

“ the sacrifice of the name-giving ” ; the word 'aqeqa is not 

used in the Hiaina. The liver, heart, and other internal 

parts of the animal must be cooked with the meat and not 

prepared separately ; I was told of a case in which its liver 

was given to a shereef of the Wazzan family, who had it 

roasted as bulfdf, with the result that the person at whose 

name-giving the animal had been killed was shot dead at 

night while still a lad. The stomach and other internal 

parts, except the liver and the heart, as well as the head, 

feet, and skin of the ram- are given to the midwife ; but from 

the skin some wool is first plucked out to be made into a 

rope which is tied round the swaddling-clothes {l-gmdf) of 

the child. On the same day a feast is given with music 

and powder play. 

In Andjra, on the eve of nhdr s-sqbd de n-nfisa^ “ the 

seventh day of the lying-in woman the mother sends 

her husband to the mosque with bread, eggs, and fowls for 

all the villagers. On the following morning the midwife 

comes and removes her from the bed where she has been 

lying since the birth of the child, and puts her on the ground. 

She washes her, dresses her in clean clothes, and paints her 

hands and feet with henna. She also smears henna on the 

head, neck, navel, feet, and finger-nails of the baby, and 

in its armpits and between its legs. I was told that this 

painting with henna, like all other henna ceremonies, is 

intended as a safeguard against jniin and the evil eye ; and 

in order to keep away those spirits she also burns benzoin 

in the room. The father comes with a sheep or goat, which 

must be at least a year old, and kills it in the yard of the house. 

This sacrifice is called l^-gizra de t-fesmtya^ “ the slaughter 

of the name-giving ”. It is made whether the child be a 

^ In Andjra a woman in childbed is also called mMuda, 
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boy or a girl, and should it be omitted the child would be 

said to be z. jpin^ a Christian, or a Jew. The skin of the 

animal must on no account be inflated ; if it were, the child 

would also later on become inflated. It is dried and then 

put underneath the baby in its bed. It is kept for some three 

or four years, and may then be thrown away but must never 

be sold; if it were, the child would die. The liver of the 

animal is eaten by the parents of the child. Its meat is cut 

up and distributed among the villagers. Its shoulders are 

given to the midwife and its feet and head to some poor 

people. 
About mid-day the schoolboys of the village come to the 

father and ask him to procure them a holiday. He goes 

with them to the fql and pays him some money to comply 

with the wishes of the boys.^ The fqt writes a charm for 

him and puts the paper into a small piece of bamboo, which 

he seals with wax. This charm is tied to a silk string, together 

with some blue, a shell, a silver coin, the jaw of a hedgehog, 

and a piece of the larynx of the sacrificed animal; and the 

string is hung round the baby’s neck, where it is allowed to 

remain for three years, after which time it is deposited at a 

stytd: It serves as a charm against the evil eye, jnun^ and 

all kinds of misfortune. 

The women of the village with their little boys visit the 

mother, bless her with the words Nbdrak mes'oud, Be 

blessed and lucky ”, and give her a small sum of money. 

The midwife places a bowl containing water, henna, and a 

boiled egg on a sieve (^garbal)^ and puts the child over it, 

whilst the other little children who are present are seated 

round the sieve with eight wax-candles in their hands. The 

sieve is probably looked upon as an instrument of purification.^ 

^ We have noticed the revenge taken by the boys if the father refuses 

to pay the money to the/^z [supra, i. 6oi). 
^ In Egypt, on the seventh day, “ the child is put into a sieve and 

shaken, it being supposed that this operation is beneficial to its stomach ” 
(Lane, Manners and Customs of the Modern Egyptians, p. 510). 
According to another account, the child, by being shaken in the sieve, is 
believed “ to lose fear for the rest of its life ’’ (Klunzinger, op. cit. p. 186). 

® In Upper Egypt the new-born child is immediately laid upon a 

com sieve (Klunzinger, op. cit. p. 185). 
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The midwife paints the hands and feet of the baby with 

the henna-mixture in the bowl. The egg is given to the 

baby’s brother to eat so that they shall become great friends ; 

but if the child has no brother it is put aside in a clean place, 

nobody being allowed to eat it. Should anybody else than 

the brother eat the egg the child would no longer care for 

the milk of its mother, and, when grown older, it would 

become very fond of the person who ate the egg and at the 

same time have no affection for its mother. Kiisks'A with 

meat is given to the guests to eat. 

Among the Ait Waryiger the mother generally gets up 

on the third day, but keeps to the house till the seventh day, 

when she washes, fumigates herself with benzoin, and paints 

her hands and feet with henna, her eyes with antimony, and 

her teeth with walnut root. She also combs and oils her 

hair, puts a long silk scarf (rdkzam) round her head, and 

dresses herself in her best clothes. On this day there is the 

ceremony of name-giving. The father kills a sheep or a goat 

with the assistance of his wife ; but if he does not know how 

to slaughter an animal in the prqper manner, the ceremony 

is performed by the fql of the village. The meat of the 

animal is served at the feast which is given on this occasion, 

the scribes being entertained in the mosque, the other men 

outside the house, where they amuse themselves with shooting 

at targets, and the women inside the house. The liver is 

eaten by the members of the household, the head is given 

to the midwife, and the skin is sold. I was told that if this 

sacrifice were not made the child would die. The mother 

must present some money to the schoolboys of the village to 

induce the fql to give them a holiday.^ On the previous day 

the nearest relatives brought boiled meat, bread, and butter 

as presents to the parents. 

Among the Ait Warain, on the morning of ass n ssid'^, 

the seventh day which may also be the eighth, the child 

is named and a sheep slaughtered by the fql of the village 

outside the door of the parents’ house. The sacrifice is made 

in the presence of the male members and friends of the family 

^ For their revenge, in case she refuses to give them money, see 

supra^ i. 601. 
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and some shereef, while the women inside the house are 

trilling the zgdrtt {tililaid). But before the animal is 

slaughtered the men, including the fqz, are served with a 

meal; and they all put some money in the empty dish as a 

present for the mother, or, if they know her well, give it to 

her directly. This present, like that of the women offered 

on the third day, is called imgri. 

At the feast which is given in the evening the meat of 

the sacrificed animal, with seksi^, is served to the men ; 

while the head, lungs, heart, liver, and other internal parts 

suitable for food, which have been boiled together, are eaten 

by the women with bread. The liver must on no account 

be cut into pieces and fried into bulfdf; if it were, the result 

would be that when the child has grown up and married 

and become the parent of a child, that child would die. The 

head is skinned, as the hair must not be singed off; the 

penalty for transgressing this rule would be that no hair 

would grow on the head of the child. The throat and the 

right shoulder-piece are not boiled till the following morning, 

when they are eaten by the parents ; but they must take care 

not to break the gristle of the larynx or the shoulder-blade. 

If the former were broken the child would have a distorted 

neck, while the latter must be left unbroken in order that 

the child may in the future have a numerous progeny ; they 

are in consequence put among the corn which is kept in 

the house, or are hung on the rafters, so that no dog or cat 

can get hold of them. There is bar aka in them, and the 

gristle of the larynx is used as a charm against the evil eye. 

The other bones and those entrails which are not good for 

food are thrown into a river or buried in the ground ; for 

should a cat eat them, the child would become like a cat 

and scratch people when they speak to it, and should a dog 

eat them, the child would become very disagreeable and 

quarrelsome. The skin of the animal is often given to the 

midwife, but it may also be used as a praying-mat or as 

bedding. If it is given to the midwife, she receives in addition 

half a dollar for her services ; otherwise her fee is one dollar. 

Among the Ait Sadden the ceremony of asemma^ or 

name-giving, takes place in the forenoon of clss n sstbd\ 



XIX CHILDBIRTH AND CHILDHOOD 393 

The fqi of the village slaughters a sheep or a goat in front 

of the house or tent of the family, in the presence of the 

father and male relatives and others who care to come, but 

the mother is not among them. As soon as the sacrifice is 

performed, a member of the family fires off a gun, which is 

a signal for a few of the women to trill the zgd7'lt (asg^rt) once. 

The liver, heart, and entrails of the animal are partaken of 

by the father, the fql, and other men who are there. In the 

afternoon or evening the meat, together with siks'A^ is served 

in the yard at a feast to which persons of both sexes with 

their children have been invited as guests. After the meal 

the mother comes out, carrying her baby, well dressed and 

painted with henna, antimony, and walnut root. She sits 

down in the yard, with lighted candles near her if it is dark, 

and all the people present her with silver coins, which they 

put into her lap ; but if the child is a girl the contributions 

are generally few. One of the coins given on this occasion 

is tied to the string of the swaddling-clothes of the baby, 

and subsequently to the lock of hair left on its head, when it 

is shaved for the first time on the fortieth day after its birth. 

In the evening the house or tent, and also the mother and 

child, are fumigated with various kinds of incense bought 

(generally at Fez) on the ^dMra day ; and if any of the guests 

has such incense, which is looked upon as particularly 

effective against jnun and witchcraft, he presents it to the 

mother, this being considered a meritorious act. The skin 

of the sacrificed animal, and often some internal part of it 

as well, are given to the midwife, besides some money. 

Very frequently, however, the sacrifice of an animal is omitted 

when a child is named ; indeed, in the case of a girl such a 

sacrifice is quite an exception, and there is no fear that the 

child will die in consequence. On the name-day the midwife 

draws blood from the child by making cuts on its chest with 

a razor, as it is thought that otherwise the first blood of the 

child would make it ill, and henna is put into the wounds.^ 

^ Among the Arabs of Upper Egypt “ young infants are scored with 
a razor longitudinally down the back and abdomen, to improve their 
constitutions” (Baker, The Nile Tributaries of Abyssinia [London, 

1871], p. 186). 
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Among the Ait Yiasi the mother is confined to her bed 

till the morning of the seventh day (sszdd')^ when she gets 

up and has a bath. A sacrifice {ttkeit) of a sheep or goat is 

made in connection with the naming of the child, and among 

them also the animal is slaughtered by the fql of the village 

or, if there is none, by the chieftain of a band of huntsmen 

{sseh n drrma^ or hnqdddem n drrmd) in the presence of the 

parents only. After the dead animal has been removed, the 

mother, with the child on her back, walks three times round 

the place where it was slaughtered, holding one of her 

breasts and squeezing milk over the blood. While doing it 

she says some words like these :—Hdtin ssdrg idun bused a 

dy iddmmna^ Look here, I shared with you the breast 

(literally, ' that which has seven' [holes]), O this blood; 

or, instead of dy iddmmna^ she may say, dy dit wdnsdya^ 

“ O people of this place or, dy dit rabbi, ' O people of 

God Henceforth the jnun of the place, to w'hom this 

invocation is addressed, will be on friendly terms with the 

child and its mother, treating the former as a brother or 

sister and the latter as a mother. After this the mother, still 

carrying the baby on her back, goes to her tent and walks 

three times round it, in a like manner squeezing some milk 

on the tent-cloth; and if she lives in a house, she squeezes 

it on the door-post, without walking round the house ; but 

in neither case does she repeat her invocation. If the tents 

of the village are removed to another place within forty days 

of the birth of the child, the mother repeats the same ceremony 

after her tent has been pitched anew. 

On the name-day a feast with invited guests is given on 

the meat of the sacrificed animal. Its throat, lungs, liver, 

and other internal parts are boiled together. The mother 

and midwife first eat the throat, and then the other women 

eat the rest together with sikstL, Care must be taken that 

the gristle of the throat is not broken, lest the child should 

get a distorted neck, and in order to prevent animals from 

getting hold of it, it is hung up ; nor must the shoulder-blade 

be broken. The heart is eaten by the mother, so that the 

next child shall be a boy, and the fat of the stomach is like¬ 

wise eaten by her alone. One of the legs, with siksit, is 
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given to the midwife, as also the skin and head of the animal ; 

and in addition the father gives her some money or perhaps 

a live sheep. Before the guests leave they put some money 

in the empty dish or on the tea-tray, as a present to the 

mother. A small sum of money is also given to her by 

people meeting her within forty days of the birth of 

the child, even though they be strangers, who recog¬ 

nise her motherhood by the charms she wears round her 

ankle ; there is religious merit in such a gift, and she rewards 

it with her blessing. The money given to her is called 

tdzrurt. Her women friends bring her small presents, such 

as henna, a kerchief, or a shirt for the baby. 

At Aglu, in Sus, a sheep or a goat is, as usual, killed 

when the child is named, on the eighth day. The meat is 

eaten by the family and friends, who give to the mother 

some money, which becomes the child’s property. Some of 

the silver coins presented on this occasion are pierced and 

threaded on a string, together with a small piece of bamboo 

into which has been inserted one of two charms which a 

scribe has been asked to write on the birth of the child ; 

the other one has been hung round the mother’s neck or 

round the upper part of her arm. The string with its charms 

is hung round the neck of the child and is allowed to remain 

there till it is shaved for the first time; then the coins, or 

some of them, are tied to the lock left on its head to protect 

the child against the evil eye, and the written charm is 

hung at a shrine. The right foreleg of the sacrificed animal, 

and also some sSks^^ are given to the midwife to take home 

with her ; and she regularly receives the right foreleg of the 

sheep sacrificed at the Great Feast. After the sacrifice has 

been made, some gum-ammoniac, harmel, and benzoin are 

burned on the threshold of the room in which the mother is 

with the baby ; and she has to walk over it with the child 

in her arms in order to expel evil spirits. 

Among the Iglfwa of the Great Atlas the child is likewise 

named on the eighth day, by its father ; and, in the case of a 

boy, a sheep or, if the parents are well-to-do, even an ox is 

slaughtered on this occasion The head, entrails, and skin 

of the animal are given to the midwife, and some portion of 
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it is also presented to the fqt of the mosque. In the evening 

all the people of the village are entertained with the meat of 

the sacrificed animal and other food. Before leaving the 

house the women guests give some money to the mother 

saying, Mubdrk dmhdddr^ May the schoolboy be blessed 

In the case of a girl no animal is killed, nor is any feast 

connected wdth the naming of her. At Demnat, also, the 

head, skin, heart, lungs, stomach, and other internal parts 

of the sacrificed sheep or goat are given to the midwife. 

In the evening the father’s friends are invited to partake of 

the meat. When the male guests have gone away the 

mother goes out of the house, carrying the child and accom¬ 

panied by the other women of the family, who are singing 

and beating drums; and when they return they burn 

benzoin, harmel, and coriander seed on the threshold of the 

house, which is said to make the child bring luck to the 

family 

Among the Ulid Bu^aziz, contrary to the usual custom, 

the child is named as early as the third day after its birth, 

without any special ceremony. The mother, however, 

remains in bed till the seventh day, during which time her 

husband goes to the market and buys for her eatables and 

henna, and also presents her with money. Of ever3rthing 

he gives her she must give a portion to the midwife. On 

the seventh day she gets up, has a hot bath in an enclosure 

inside the tent, paints her teefh and lower lip with walnut 

root, her cheeks with ochre, making a spot on either cheek, 

her eyelashes with antimony, her eyebrows with hdrg^s 

(a pigment prepared from wood ashes, tar, and spices), 

and her hands and feet with henna, and dishevels her hair 

and smears it with a mixture of coriander seed and rose¬ 

water. In other words, she gives herself the appearance of 

a bride ; and it is believed that should she not do so her 

child, if a son, would not be fond of his bride when he 

marries. The midwife makes cuts all over the body of the 

child to prevent its blood from killing it, and puts henna and 

soap-stone {gasul) into the wounds ; so deep are these cuts 

that I saw scars due to them on the arm of a middle-aged 

man. On this day the father of the child kills a sheep, if 
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he has any ; and if he has a sufficient number of sheep of 

both sexes, he kills a ewe if the child is a boy, and a ram if it 

is a girl. The skin and a portion of the meat are given to 

the midwife. Among the Beni Ahsen also the child is named 

on the third day, but a sheep is killed at the same time. A 

ring or some other object of silver is placed close to the 

sheep, so that some of its blood shall drop on it—a custom for 

which no explanation was given me. 

The naming of the child and the performance of a sacrifice 

on the seventh day are enjoined by the Muhammadan 

traditions.^ The victim should be a ram or a goat; or 

two such animals should be sacrificed for a son, and one 

for a daughter.^ The person performing the sacrifice should 

say, O God, verily this 'aqlqah is a ransom for my son such 

a one ; its blood for his blood, and its flesh for his flesh, and 

its bone for his bone, and its skin for his skin, and its hair 

for his hair ; O God, make it a ransom for my son from 

hell-fire From this it appears that the sacrifice is looked 

upon as a kind of life insurance, the sacrificed animal being 

a substitute for the child ; and the same is suggested by the 

idea, mentioned above, that if no animal were slaughtered 

the child would die.^ The sacrifice is held obligatory by 

I bn Hanbal, but the founders of the three other orthodox 

schools regard it as less important, in spite of Muhammad’s 

^ Hughes, A Dictionary of Islam (London, 1896), p. 50 sq, 
^ Lane, Arabian Society in the Middle Ages^ p. 191 ; Mishkdt^ 

xviii. 4. 2 (English translation by Matthews, vol. ii. [Calcutta, 1810], 

p. 316). 
® Lane, Arabian Society in the Middle Ages^ p. 191 ; see also 

Jaffur Shurreef, Qanoon-e~islam, or the Customs of the Mussulmans of 

India (Madras, 1863), p. 20. Cf, Job, ii. 4. 
^ In their book La Kabylie et les coutumes kabyles (vol. ii. [Paris, 

1873], P- 210 sq.), Messrs. Hanoteau and Letourneux write:—“ Le sang 
des victimes est repandu en Thonneur de 1’enfant, et ?on en fait couler 
quelques gouttes sur son visage. Cette lustration doit ecarter les 
mauvaises influences et assurer a Tenfant un avenir prospere ”. The 
nomad of Palestine, when suffering from some illness, “ thinks that the 
death of his camel or a goaffrom his flock, if its blood is poured out for 
him, will be accepted for his own life, and that he will be restored to 
health” (Robinson Lees, The Witness of the Wilderness [London, I909]» 

p. 179). Cf. supra, i. 607. 
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example and the tradition prescribing the 'aqlqah?- In 

Morocco it is very generally observed ; but the case is different 

in many other parts of the Muhammadan world.^ 

For forty days the mother is regarded as unclean, and is 

consequently not allowed to pray nor to observe the fast of 

Ramadan. She is considered to be in a delicate state, very 

liable to catch cold and much exposed to the evil eye ; I was 

told that for forty days her grave is open In some places 

she has her first bath only on the expiration of this period, 

whereas in other places, as we have seen,^ she bathes on the 

day of sacrifice. At Fez she goes to the hot bath about a 

week after the ceremony of name-giving, accompanied by 

some women friends, who on entering the bath light a wax- 

candle and trill the zgdrtf. After washing the mother, they 

all have a meal of eggs and bread which they have brought 

with them. But forty days after the birth of the child she 

has another bath ; and only then is the husband allowed 

to sleep with her. That matrimonial intercourse should be 

suspended for forty days is a generally recognised rule, but 

in many places this rule is by no means strictly observed. 

In the Hiaina husband and wife frequently sleep together 

from the night of the seventh day onwards, and among the 

Ait Yusi it is the regular custom for them to do so. In 

Andjra I was told that if the husband sleeps with his wife on 

the evening of the day when the child is named, he may also 

sleep with her every night afterwards ; whereas if he refrains 

from matrimonial intercourse on that night he must also do 

so till the forty days have passed. But before they have 

intercourse he must put under her one of his own garments ; 

otherwise the children borne by her will suffer from ringworm 

on their heads. Among the Ait Waryiger, also, the 

husband may have intercourse with his wife on the evening 

of the day of the name-giving if he puts his cloak under¬ 

neath her head. 

For forty days, if not longer, the child is kept in its 

swaddling-clothes ; and it must never be left alone, lest 

^ Lane, Arabian Society in the Middle Ages, p. 191. 
^ Ibid. p. 190. 
® This is also the case in the Shawia. 
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some jen?izya should come and exchange it for her own child ^ 

(Aglu, Ait Yiisi, Ait Sadden). At Fez, if a little child is 

left alone in a room, a copy of the Koran is put close to its 

head to prevent jnun from exchanging it for another babe. 

Among the Ulid Bu'aziz alum, harmel, and coriander seed 

are for forty days burned in the tent in the afternoon and 

evening, and the child is held over the smoke ; and the same 

is also done afterwards when it cries. No witch is allowed 

to see it, and the mother must refrain from practising 

witchcraft for a still longer period. If she is a prostitute 

she is not allowed to prostitute herself for a year or a year 

and a half; if she did, the child would become ill or die. 

Among the Ait Warain nobody must for forty days take a 

pair of arkdsn^ or sandals made of cowhide, into the room 

where the child is lying, since the holes for the laces would 

give it smallpox. At Tangier, if a young mother meets 

another young mother before the children are forty days 

old, it is bad both for the mother and the child.^ At Fez, 

when the child is forty days old, it is carried to Mulai Idris’ 

sanctuary by a woman, who takes with her a wax-candle 

to leave there as a present for the saint. On the fortieth day 

there are frequently other ceremonies, which will be described 

later on. 

There are still some beliefs and practices which may be 

mentioned in the present connection. Persons who are born 

on a Friday,^ in Ramadan, or during one of the Muhammadan 

feasts are regarded as particularly fortunate. At Tangier 

it is held lucky to be born in the month of the Asur or on a 

Monday, because the Prophet was born on that day, but 

unlucky to be born on a Tuesday, Wednesday, or Saturday. 

^ For similar beliefs in the East see Eijub Abela, loc. cit, p. 84 
(Syria), and Musil, op, cit. iii. 323 (Arabia Petraea) ; and in Scandi¬ 
navia, see Burjam, op. cit. p. 12 sqq. 

^ Cf. Emily, Shareefa of Wazan, op. cit p. 308. In Syria, if two 
young mothers meet before forty days have passed, they must not 
speak to each other, lest the child of the woman who speaks first should 
die (Eijub Abela, loc. cit. p. 88). In Andjra I was told that if two 
pregnant women meet and speak to each other, one of them will die in 
childbed. 

® C/., however, supra^ i. 133, 225 (Ulad Bfi'a^iz). 
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At Fez, on the other hand, I was told that it is lucky to be 

born on a Wednesday, but unlucky to be born on a Tuesday 

or Saturday. Elsewhere also Saturday is held to be an 

ominous day in this respect, although some people say that 

it is a lucky day ; ^ and at Marraksh I heard that a child born 

on a Tuesday about 'dsar is sure to die. Among the Ait 

Ydsi, if a child is born on a Friday, the mother will ever 

after abstain from work between 'dsar on Thursday and 

Saturday morning, lest some evil should happen either to 

her or to the child ; it is said that ‘‘ she shares blood with 

Friday Otherwise their women work through the whole 

of Thursday and on Friday after ^dsar. 

The Igliwa think that if a boy is bom feet foremost he 

will become a smart fellow’’, whereas if he is born head 

foremost the opposite will be the case. It is considered 

lucky for a child to be born wdth a sfer, or caul (Tangier, 

Andjra), pieces of which may be used as charms both for 

the child and its father.^ The women of Tangier believe 

that if a candle gutters when a w’’oman is in labour, a girl 

may be expected, w^hereas a steady light presages the advent 

of a boy.^ 

When a woman has given birth to a child her first milk 

is squeezed out, as it would be very injurious for the child 

to suck. In Andjra it is gatheredTn a new bowl, in which 

a scribe has written something from the Koran with ink 

made of the charred horn of a sheep sacrificed at the Great 

Feast- It is left there till the eighth, or sometimes the third 

day, and is then given to the infant to drink. The writing 

of the scribe has imparted baraka to it. 

Among the Ait Yfisi, if the mother has not sufficient 

milk to feed her child, she eats roasted seeds of hemp and 

wheat mixed with melted butter and saffron. If her breast 

pains her she hangs over it the foot of a porcupine, by 

preference one of its right feet; and if both breasts pain her 

she hangs it between them. It is left there for three days, 

and when it is removed it is smeared with a mixture of henna 

and water, so as to retain its curing power until the next time 

^ Supra, ii. 46. ^ Supra, i. 209. 
See also Emily, Shareefa of Wazan, op, ciL p. 309- 
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it is needed. Among the Ait Warain, if the young mother 

is deficient in milk, she eats roasted beans, chick-peas, and 

wheat, and only bread which is made without yeast ; and 

seks^ and other hot foods are also considered good for her. 

If she has a sore breast, she procures the right forepaw of a 

porcupine, passes it seven times over the breast, puts it into 

henna and lets it remain there until it becomes quite red, 

passes it again seven times over the breast, hangs it round 

her neck so that it comes in contact with the breast, and 

wears it thus for seven days. If she has borrowed it from 

another woman she must put it into henna again before she 

returns it, lest she should once more be affected with the 

disease. 

It is a widespread belief that if a pregnant woman suckles 

a child the suckling will get an illness called la~gyel — 

which literally means the sucking of a pregnant woman 

—from which many children die in Morocco (Tangier, 

Fez, Ait Warain, Ait Waryiger). Various remedies for this 

illness have been mentioned above.^ The Ulid Bu'aziz 

maintain that if a pregnant woman suckles a boy he will die ; 

if she suckles a girl in similar circumstances, the danger is 

much less ; but if the child in her womb is a girl, the sucking 

child will not suffer at all. A w’^oman therefore ceases to 

suckle her child as soon as she feels that she is pregnant.^ 

I was told, however, that the evil consequences otherwise 

resulting from sucking a woman who has a boy in her 

womb are averted if the child who sucked his mother 

partakes of the first meal which she eats after his brother is 
born. 

Among the same tribe, when a woman whose last child 

has died shortly after it was born, again feels that she is with 

child, she goes to a shrine, taking with her a sheep or some 

other present for a descendant of the saint living close to 

1 Supra, ii. 288, 319, 320, 325, 327, 332, 334, 339, 342, 346. 

^ The Kababish, an Arab tribe of the Anglo-Egyptian Sudan, believe 
that if a woman becomes pregnant while nursing, the child at her breast 
will sicken if the unborn child is of the opposite sex, but not otherwise ; 
in any event the child would be weaned (C. G. Seligman and Brenda 
Z. Seligman, ‘ The Kababish, a Sudan Arab Tribe in Harvard 
African Studies, ii, [Cambridge, 1918], p. 147). 

VOL. II 2 D 
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the shrine. He rewards her by writing a charm, which 

she hangs over her stomach or round her neck. On the 

fortieth day after the birth of the child she visits the shrine 

again, accompanied by her husband and some other members 

of the family. They present the descendant of the saint 

with a sheep, a cloak, a shirt, a turban, a pair of slippers, 

and some candles, sugar, and other little things, and he 

entertains them with food and gives to the mother an izdr 

and to the child a shirt {tsdmir or qmAjjd), He shaves the 

head of the child in'his house, in accordance with the custom 

which requires that children shall be shaved for the first 

time when they are forty days old. Among the Mnasara 

a woman who has lost her previous babes by death asks 

each bachelor in the village to give her a muzuna ; she then 

changes the coins into silver and has an earring made of it 

for the new-born child. At Aglu a company of Gnawa are 

called in when the child is seven days old ; they dance round 

it and their mqdddem makes in its right ear a hole, in which 

a silver ring is inserted as soon as the wound has healed. 

Among the Ait Yfisi a woman in similar circumstances asks 

another woman, whose children have remained alive, to 

provide her with swaddling-clothes for her babe in order 

to preserve its life. At Tangier a sieve is for the same 

purpose shaken over the head of the child, if it is a boy; 

but if a sieve were shaken over the head of a girl she would 

never marry. In a previous chapter we have noticed various 

other methods of preventing the death of an infant, which 

is generally supposed to be caused by the T®ab‘a.^ 

Twins are very welcome if they are boys. Among the 

Ait Yusi it is in such a case the custom for the woman who 

announces their birth to trill the zgdrtf six times instead of 

three, as is usual when one boy is born ; but the birth of two 

boys may also be concealed by one of them being reported 

to be a girl. At Tangier, on the birth of twins, the zgdrzf 

is trilled the same number of times as for a boy in order to 

safeguard them from the evil eye ,* and elsewhere also the 

birth of twins is kept secret for the same purpose, nobody 

outside the family being allowed to see them until the 

^ Supra^ i. 400 sqq. 
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seventh day (Ulad Bu'aziz, Ait Sadden). On that day two 

animals are generally sacrificed in the case of twins ; but I 

was told that this is not the custom at Aglu. 

The Ulid Bu'aziz say that if one of the twins becomes ill, 

the other one will also become ill ; but a man from the Rif 

told me that one of them as a rule dies in childhood. In the 

Hiaina and among the Ait Warain (who call twins isniun 

if both are boys, tisniwin if they are girls, and isn tisntt if 

one is a boy and the other one a girl) there is the belief that 

if both twins remain alive either the father or the mother 

will die, whereas the death of one of them will save the life 

of the parent. At Fez it is the custom for those who visit 

a mother of twins (fwdm) while lying-in to kiss her hand 

and address her as Idlla (“ my lady ”), an epithet generally 

given to holy women ,* and nobody is allowed to go on the 

roof of the house in which she is lying, just as it is forbidden 

to go on the roof of a saint’s shrine. A mother of twins, as 

has been said above,^ is generally considered to have baraka. 

Among the Ul&d Bu‘aziz she cures persons who are ill by 

putting her right heel on the affected part of the patient’s 

body ; and this power of curing illnesses is possessed by her 

not only shortly after the birth of the twins, but for the rest 

of her life. The Ait Sadden believe that a woman who has 

given birth to twins {ihniun or, if both are girls, tihniwiri) 

will ever after be able to heal the illness called Ibdb, If this 

illness affects the wrist or ankle, causing a painful swelling 

with stiffness, she treads on the affected part three times in 

the morning before she and the patient have had their 

breakfast. In doing so she asks the sufferer, “ When did 

this Ibdb break out in you ? ” The answer is, “ On the day 

when you gave birth to twins Then the mother of twins 

says, “ I never gave birth to twins ” ; to which the patient 

replies, “Nor did Ibdb ever break out in me Another 

form of Ibdb^ called aqrasuhsum^ which is caused by a strained 

muscle giving the patient pain and preventing his walking 

erect, is likewise healed by a mother of twins, who in the 

morning before breakfast slightly bites the injured part of 

the body three times, putting similar questions and receiving 

^ Supra, i. 47. 
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similar answers.^ Among the Ait Waryiger women take 

their sick children to a mother of triplets, who cures the child 

by making cuts on its head and chest and the sides of its 

body, so that blood issues, and by pricking the top of its head 

with a red-hot oleander twig. 

The name of the child is in certain cases fixed by custom. 

If a son is born after his father’s death he is named after the 

father ; this is a very general and stringent rule. Moreover, 

if a saint has been invoked by the parents to help them to a 

son, the latter is in most cases called by the name of the saint, 

who is then supposed to become his protector. In Andjra, 

for instance, if a woman for this purpose visits Mulai 

‘Abdsslam’s grave the son will be called ‘Abdsslam, and if 

she visits the shrine of Sidi Nbarak outside Ceuta, which is 

especially frequented by women desirous of offspring, he 

will be called Nbarak ; and if she appeals to a band of 

'Esawa ^ he will be called Mhammed, after Sidi Mhammed 

ben £sa, the founder of their order. The first-born son is 

very frequently called Muhammed, and in many parts of 

the country invariably so, unless he has been bom after the 

death of his father or a saint has been asked to bring him 

into being ; but even in the latter case it is in some places 

the custom to give him that name (Demnat, Ait Warytger). 

Among the Ulid Bu'aziz, however, if the father is a holy 

man {fqer)^ he may give his own name, whatever it be, to 

his first-born son, to impart to him baraka. In other circum¬ 

stances a son is called by the name of a living father only if 

the name is Muhammed. This is a very widespread practice ; 

and it is believed that if the son were called after a living 

father whose name is not Muhammed, either the father or 

the son would soon die (Tangier, yiaina. Ait Warain, Ait 

Waryiger).® The people of Fez say of such a case, L-weld 

^ These cures may also be practised by a woman who once suffered 
from ringworm but got rid of her complaint. A third person who may 
cure either kind of Ibab is one who has killed another with a dagger; 
he feigns stabbing the affected part of the patient’s body three times, 
without touching it, with that same dagger, and this, too, should be done 
in the early morning on an empty stomach. 

^ See supra^ i. 203. 
® A very similar belief prevails in some parts of Italy (Placucci, Usi 
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ihibb bdbah imut\ '' The son wants his father to die The 

baraka of the name Muhammed, however, will remove the 

danger ; but among the Ait Warain there are cases in which 

even a father bearing that name is afraid of calling his son 

after himself and calls him Belqasem instead. Among the 

Ait Sadden the first son, unless born after his father’s death 

or with the assistance of a saint, is given the name of his 

paternal grandfather if he is dead, and, if he is alive, the name 

of his maternal grandfather, provided that he is dead ; and 

if the grandfather dies after the birth of the first son, his 

name is given to the next son born. Among the Ait Warain, 

again, the second son is named after his paternal grandfather ; 

while among the Ul&d Bu'aziz and in Andjra he is called 

Ahmed. In the Hiaina it is the custom that if a child dies 

its name is given to one born afterwards ; and at Fez 

and among the Ait Sadden, if a person having the name 

Muhammed dies, this name is given to a boy who is subse¬ 

quently born in the same household. Among the Ait Nder 

a man may give the name Muhammed to two of his sons 

if there are several sons between; and among the Ait 

WarySger it seems to be the rule that if a man has more than 

one wife the eldest son of each wife is named Muhammed. 

As the first son is called after the Prophet, so the first 

daughter is called after his daughter Fatimah, the wife of 

‘AH and the mother of ai-IJasan and al-Husain, from whom 

are descended the posterity of the Prophet known as Saiyids. 

Her name—which is in Morocco pronounced Fatuma, 

Fatma, Fatma, Fatna, or (by some Berbers) Fa^ma—is 

generally given to the eldest daughter, even though it be the 

name of the mother, which is otherwise avoided ; but among 

the Ait Waryiger the daughter is in such a case called 

Fattos, and among the Ait Warain sometimes Zzahra—^the 

Arabic z-zuhrd, an epithet commonly given to the Prophet’s 

daughter Fatimah, “ the beautiful Among the Ait 

Sadden the first daughter is named after her paternal 

e pregiudizj dei contadini della Romagna [Palermo, 1885], p. 23) and 
Sweden (Hylten-Cavallius, Wdrend och Wirdarne, i. [Stockholm, 1863], 

P- 375 ; ii- [1868], p. 278). Cf. Westermarck, The Origin and Develop¬ 
ment of the Moral Ideas, i. (London, 1912), p. 460. 
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grandmother or, if she is still alive, after her maternal 

grandmother, provided that she is dead; and if the grand¬ 

mother dies after the birth of the first daughter, her name is 

given to the next daughter born. Among the Ait Warain 

the second daughter is named after the paternal grandmother. 

In many places children who are born at the mulud or the 

'’IdUkbtr are named after the feast, no doubt because the name 

is supposed to partake of its baraka. Thus a boy born on 

the former occasion is often called Meilud or Meiludi, and 

one born on the latter occasion Kabbor, 1-KbIr, or ‘Aiyad ; 

while a girl is called Meiluda or Meiludiya, 1-Kbira, or 

‘Aiyida respectively. Among the Ait Sadden a girl born 

at the ^td s-sger or the ^Id l~kblr is called ‘Aiy&da (though 

no boy is called ‘Aiyad). Among the Ait Warain a boy 

born during the first night of Ramadan is named Buramdan, 

and a boy or girl born on the ^ds'^ra day, *Asur and ‘Asura 

respectively. At Fez twins are called, if both are boys, 

1-Hasan and l-IJusm; if both are girls, Fatma (or by a 

name derived from it) and 1-yusniya, or Husna and 

1-Husniya ; and if one of them is a boy and the other one a 

girl, 1-Hasan and 1-Husniya or Hiisna. Among the Ait 

Warain they are called, respectively, Lahsen and Lhosin, 

Fatma and Zzahra, and Lahsen and Fatma or Lhdsin and 

Fatma. In the Hiaina twin boys are named la-Hsen and 

1-Husein, and twin girls, Fatma and liasna. The Ulid 

Bu^aziz call twin boys—^to whom they give the epithet 

uldd n-nbiy ‘‘the sons of the Prophet”—la-IJsen and 

l-^ausein ; the Ait Sadden Lahsen and Lhpsain. Among 

the Ait Warain, if several children in a family die, the 

following ones are often called by names commonly given to 

slaves, such as Mbark, Faraji, Mahmud, Mbarka, Johra.^ 

At Fez, when parents cannot decide upon the name to 

be given to their child, they go to the gate of the house, and 

the first name for a person of the sex of the child which 

they happen to hear is given to it. At Aglu a common 

method of finding a name for the child is to take some three 

or four small sticks and give a name to each of them, and then 

to ask the first person who appears to draw one of the sticks, 

^ Cf. Seligman, loc. cit, p. 147 (Kababish). 
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the name of which is given to the child. Among the UlSd 

Bu'aziz, if the father and mother disagree as to the name of 

the child, they take two small pieces of wood, give to one of 

them the name suggested by the father and to the other one 

the name suggested by the mother, and then ask a little 

boy to draw one of the sticks ; the stick he draws determines 

the name of the child. I was told that in the case of a similar 

disagreement between the parents among the Ait Sadden 

the mother’s choice is decisive. 

In Berber tribes Arabic names given to children are 

altered in ordinary conversation.^ Muhammed is changed 

into Muhand (Ait Yusi), Mohand (Ait Sadden), Mdhand 

(Ait Waryiger, in the case of a scribe or a man who has 

made the pilgrimage to Mecca), Momoh (Ait Sadden, Ait 

Warain), Mahha (Ait Sadden), Moha (zizd.), or Moh (Ait 

Waryiger). M hammed is changed into IJammu (Ait 

Warain), and IJmed into Haddu (ibid.) or Hamidus (Ait 

Saddfe). Among the Ait Warain ‘Ali becomes *Allal or 

Bu‘ili, ‘Abdllah ‘Alla, ‘Abdrrahman ‘Abderrahim, 1-Hasmi 

Hassum, la-Hsen Hassi, Belqasem Qissu, Sa‘id Ba‘ddi. 

Among the Ait Sadden ‘Abdsslam becomes Sellam, 

‘Abdlqader Qaddur or ‘Aqa, ‘Abdrrahman Rahhu, Jilili 

Ji'llul, Fatma Yitto, Maryem Merru or Berri, Hlima Halluma, 

Mahjuba yajju or Ijjri, Yamna Mina or Minnina, IJadda 

Hadhum or Hadida, Zineb Zinnuba, Meinuna Muna, 

Rqeya Rqqos or Rqqosa, ‘Aisa ‘Abesa, yadduj ^adeja or 

Haddju. But there are also Berber names which have no 

eqiiivalents in Arabic, such as Bassu, which is a common 

name for men both among the Ait Warain and the Ait 

Saddto ; and Tuda (Ait Warain) or Tuda (Ait Sadden), 

Tsfa (Ait Warain) or Tihfa (Ait Sadden), and Tllii (Ait 

Warain) or Tellu (Ait Sadden), which are names for women. 

According to the Muhammadan traditions the child 

should have its head shaved on the seventh day after its 

birth,^ when it is named and a sacrifice is made. Indeed, 

^ Cf. de Segonzac, op. cit. p. 97. 
^ von Tomauw, Das moslemische Recht aus den Quellen dargesiellt 

(Leipzig, 1855), p. 85. 
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most authors define ^aqiqah to be the hair of the new-born 
infant, although the term has become applicable to the 
sacrifice connected with the cutting of it.^ It is also pre¬ 
scribed that the father of the child should give in alms to the 
poor the weight of the hair in silver or gold.^ In Morocco 
these rules are rarely followed. At Tangier the first hair¬ 
cutting occasionally takes place on nhdr s-sdba^—^though 
usually forty days after the birth of the child or later— 
and M. Doutte was told that the same occurs in the neigh¬ 
bourhood of Mogador ; ® but these cases are certainly 
exceptional. Very frequently the child is shaved for the 
first time on the fortieth day (Ulid Bu'aziz, Hiaina, Ait 
Sadden, Ait Warain, Demnat, Iglfwa), and in many cases 
at a somewhat later age. Among the Ait Yiisi the time 
when it is shaved depends on the traditional custom of the 
family: many families have their children shaved on the 
fortieth day, but others only after the child has completed 
its first year. At Aglu the shaving is performed within four 
months of the birth of the child, among the Amanuz hardly 
before it is six months old. At Fez no child of either sex 
must be shaved until it is one year of age ; while among the 
Ait WarySger a boy is shaved a year after his birth and a 
girl never. In Andjra the top of the head is left untouched 
until the child is one or even three years old, though the hair 
on the lower part is clipped before. The rite we are dis¬ 
cussing may consist either in shaving the head of the child 
with a razor or in cutting off the hair close to the skin. 

At Fez it is the custom that on the day when the shaving 
(Id-hsdnd) of a boy takes place for the first time the family 
give a feast in their house. The boy is seated on a cushion 
or a chair, well dressed, with a towel round his neck. Before 
he is shaved one guest after the other fixes with saliva a silver 
coin on his forehead ; this money, which is called grdma^ 
is taken by the barber {l-kajjani) as his fee, but it is not 

^ Matthews, in his translation of the Mishkdt^ ii, 315 n.*; Houdas 
and Margais, in their translation of al-Bu{iari’s Sahtk, vol. iii. (Paris, 
1908), p. 681 n. I. 

^ Mishkdt, xviii. 4. 2 (English, translation, vol. ii. 316) ; Lane, 
Arabian Society in the Middle Ages^ P- I9i- Cf, 2 Samuel xiv. 26* 

® Doutt4, Merrdkech, p. 348. 
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necessary that every guest should give a coin. The hair 

which is shaved off is handed by the barber to the boy’s 

mother, who puts it into the pillow used by her child when 

sleeping. Some hair, however, is always left on the head, 

in accordance with the custom of the family. In all families 

it is the custom to leave an ^orf, consisting of a narrow line 

from front to back, but in some families a garn, or tuft, is 

in addition left on the right side, and in others a garn on 

the left side as well. When the boy becomes seven years 

old the head is shaved all over, but he may previously have 

lost the ^orf and the left garn, or the left garn alone, or the 

two gron (plur. of garn), whereas the two gron are never left 

if the 'orf is shaved. The son of an ‘Esawi is shaved for the 

first time when he is seven years old, and then a patch, 

called gettdya, is left on the top of the head and is allowed 

'to remain there, although it may be trimmed from time to 

time. The son of a Hamdusi has on the same occasion a 

smaller patch {gtityd) left, and this is never allowed to grow 

long. When a girl is shaved for the first time no feast is 

given, nor are any silver coins fixed to her forehead. The 

hair on the front part of the head is shaved off; the hair 

left behind is called gdssa and subsequently, when it grows 

longer and is made into a plait, gettdya or gtetya. When 

the girl becomes seven years of age she is no longer shaved, 

and the hair left in front now takes the name gdssa. At 

Tangier, on the other hand, no hair is left on the head of 

the child, except among ‘Esawa, Hmadsa, and the families 

of Rifian or other immigrants ; and the same is generally 

the case in Andjra and also in other districts inhabited by 

Jbala. 

Among the Ulad Bu‘aziz some person who is regarded 

as ms'Sud, or “ lucky ”, is asked to come and shave it, or, if 

he lives far away, the child is taken to his tent; but in either 

case he shaves it with his own razor. Before the operation 

begins the mother presses some milk from her breast on the 

child’s head, to be used instead of water. In some families 

a gettdya is left on the top of the head, in other families an 

^orf (also called gt'CLb) and two gron, one on either side, are 

left. Boys and girls are shaved in the same manner The 
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man who shaved the child is entertained with a meal and is 

always given some bread and dates, which he partly dis¬ 

tributes among the people present and partly eats himself; 

he then makes fdtha, invoking God’s blessings upon the 

child, and the others join in the ceremony. He also receives 

some money as zrura, but must himself give to the child a 

silver coin, which is taken by the mother and threaded on 

the string with charms w'orn by the child. Besides the new¬ 

born child, the preceding one, whether boy or girl, is shaved 

on this occasion, after its hair has been allowed to grow for 

forty days. If it is a boy, the guttdya or the 'orf and the 

left garn are now shaved off, but on the right side of its head 

a garn is left, even though the boy had none before. If 

the child is a girl, the gMtdya or the 'orf is likewise shaved, 

but two gron are left and a fringe {gdssa) over the forehead 

as well. The shaved-off hair of the two children is deposited 

at a shrine. 

In the Hiaina the child is shaved by the fql of the village 

or some other respected man, either in the house of the family 

or in his own house. Here also the hair is wetted, not with 

water, but with the milk of the mother. On the head of a 

boy an 'orf is left, as also a garn on the right side or, if 

previous sons have died, on the left side; and in the latter 

case it becomes an hereditary custom for sons in the family 

to have the garn on that side. When the boy becomes about 

ten or eleven years old, the 'orf is shaved, and when he 

arrives at the age of puberty the right garn ; but a garn 

on the left side must never be shaved. Girls have an 'orf, 

two gron^ and a gdssa in front, and from the age of about 

eight years they are not shaved at all, but when the hair 

grows long enough it is made into three or four plaits on 

either side. In Qasba Ulad ‘Aiyad, in the hiaina, the 

boys have only a gMtdya, which is left throughout life, and 

the girls have a similar patch called gdtba. As regards the 

shaved-off hair, I was told that the father of the child may 

tie a portion of it to his shirt or turban as a charm against 

bullets. 

Among the Ait Sadden the shaving (azmr) is done by the 

fql of the village in the home of the family, or by a shereef 
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of the Wazzan family, or at the sanctuary of Mulai Idris at 

Fez ; or also by a person who has made the pilgrimage to 

Mecca, or by some old man who is in the habit of praying. 

In these latter cases, however, he must, before commencing 

the shaving, give to the mother of the child a small silver 

coin, “ as a compensation for not being 2. fqi or a shereef ” ; 

it is said to impart baraka to him. The shaver is paid with a 

silver coin or, if the family have no such coin, with some 

eggs, and this present also is supposed to be auspicious. On^ 

the head of a boy a garn (tajUMf) and an 'orf {I'arf) are 

left. The garn is regularly on the right side, but if one or 

two of the boy’s brothers have died shortly after being 

shaved, it is made on the left side for the following boys and 

their future male descendants. If the left garn also proves 

fatal, a gettdya {tagMtaii) is made on the crown. The 

^orf is shaved on the day when the boy is going to be circum¬ 

cised, but the garn is as a rule preserved for ever, although 

there are scribes who shave it, because they maintain that 

the garn^ but not the gettdya, is hdrdm, “ forbidden 

When a girl is shaved for the first time two gron (tzjttdyzn) 

and a gdssa {ta'dnzd) are left. After a few years she is no 

longer shaved, and when the hair grows somewhat it is made 

into two plaits (iduldl, sing, adldt), one on each side, which 

are tied together behind ; and the crown of the head is now 

always kept covered with a cotton kerchief {alhtdn or, if 

small, tdlhtdni). The shaved-off hair is buried in the 

ground ; it is believed that if anybody should walk over it, 

the child would fall ill. On the day when the child is shaved 

a ring (tiwznesf) is often inserted in the ear on the same side 

where the garn is made ; but this may also be done at a 

later date or altogether omitted. The small ring is sub¬ 

sequently exchanged for a larger one ; but if the child is 

a boy this ring is removed when he becomes grown-up, 

unless he becomes a professional flute-player, in which case 

the ring is worn for ever. Girls have rings {tiwznas) in 

both ears, at least on festive occasions. These rings, unlike 

those of boys, which are always made of silver, may also be 

made of brass, and they are worn by women of all ages. 

Among the Ait Warain the child should be shaved by 
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a fql who is nice and jolly. For the shaving (tamqqrani) 

hot water is used, but the head is then smeared with oil or 

with the milk of the mother, which is considered to make 

the hair grow soft. In the case of a boy a garn itagettast) 

is left on the right side of the head, but no ^orf^ and in the 

case of a girl two gron {tigettdyin) and a gdssa {taunsa) are 

left. In the former case the garn is preserved there through¬ 

out life ,* I saw a man from this tribe who had become an 

‘Esawi and consequently had z. gettdya (also called tagettah), 

but there was, nevertheless, a small garn united with it. A 

girl is shaved only for some years. When her hair has grown 

somewhat it is made into one plait on each side of the head, 

while the taunza is trimmed ; but unmarried girls also plait 

both sides of the taiinza^ and these plaits are united with the 

longer plaits of the gron. When the child is shaved a small 

ewe or a she-goat is taken to the place, and this animal and 

all its future offspring will become the property of the child. 

Two or three months after its being shaved the child ceases 

to be swaddled. When the swaddling-clothes are removed 

a nice and jolly girl is asked to carry it on her back for a 

while, so that the child also shall become nice and cheerful. 

At Demnat two gron {t^ukuyad^ sing. fakiyMt) are 

ordinarily left whether the child is a boy or a girl, and 

besides an ^orf (azzg) in the case of a boy and a tadnza in the 

case of a girl. But here, as elsewhere, the custom differs 

in different families and in different religious orders. The 

governor's little son had an ^orf and two grdn^ one of which 

consisted merely of a patch of hair and the other one of a 

fairly long plait; this was in accordance with the custom of 

the Ulid Mul la-Qsor. I also saw at Demnat a little girl 

with a small round patch over the forehead ; the Arabic 

name of it is g'Udddba^ and I was told that it has no name in 

Shelha, because it is used among Arabic-speaking people 

only. On the day when the child is shaved for the first 

time a cock is killed, but only in the case of a boy. 

Among the Iglfwa there is no sacrifice when the child is 

shaved. The shaving is generally performed by the father, 

but even if done by a stranger it must be gratuitous. At 

Arg n Sidi *Ali Musa, in the section {ihs) Tafga, it is done 
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at the sanctuary of Sidi ‘Ali Musa, just outside the village, a 

garn (takiy'^tt; a large one is called akiy'^^ being left on 

the head of a boy and a garn and a taunza on the head of a 

girl. Subsequently, when the garn of the boy is shaved, 

it is hung on a cork tree growing close to the szytd; the 

garn and the taunza of the girl, on the other hand, are never 

shaved. There are families among the Igliwa who leave no 

hair at all on the heads of their infants, and others who leave 

one or two grdn (tikuyad) and an ^orf {azig), but the latter 

is not common among these Berbers. Among the Amanuz 

in Sus the garn (taky'^f) of a boy, which is left on the right 

side of his head, is preserved there until he becomes old 

enough to observe the Ramadan fast; while the gaz^i of a 

girl, worn on the top of the head, and her tazinza are never 

shaved. An ^orf (azag) is only left on the children of negroes 

and mulattoes. 

Among the Rifians of the Ait Wary&ger a garn {ddmzdrt) 

is likewise left on the right side of the head of a boy, and it 

should not be shaved before the death of his parents. The 

shaven hair is put in a place where nobody can walk over it; 

should anybody do so the boy is supposed to lose his hair— 

a belief which I also found in Andjra. 

The first shaving of the child has a purificatory character ; 

according to one of the Muhammadan traditions it expressly 

serves the object of cleansing the child from the impurities 

of the mother.^ Robertson Smith suggests that the cere¬ 

mony of ^aqlqah^ which among the Arabs in the time of 

Muhammad implied a sacrifice and the shaving of the 

infant and was designed to ‘‘ avert evil from the child 

was originally a ceremony of initiation into manhood, and 

that the transference of the rite. to infancy was a later 

innovation ; ® but this suggestion is not sufficiently sub¬ 

stantiated. At the same time it is easy to see why the child 

is not shaved until the most critical period of its existence has 

^ Quoted by Doutte, Marrakech, p, 348 sq. 
2 Al-Buhari, Sahib, Ixxi. 2. 2 (French translation by Houdas and 

Mar^ais, vol. hi. 682). 
® Robertson Smith, Lectures on the Religion of the Semites (London, 

1894), p. 328 sqq. 
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passed. The operation is not free from danger.^ Even 

adults may have to abstain from it when in a more or less 

perilous state.^ If a person is ill his head must not be shaved 

nor his nails cut, lest he should get worse. A pilgrim must 

not cut or dress his hair ; and there are holy men who never 

do it.^ That the shaving of the head is not looked upon 

with indilference also appears from the widespread fear of 

being shaved on a Wednesday.^ It is believed that if the 

shaving of a person’s head is left unfinished, because the 

razor is not sharp enough or for some other reason, his 

head will be affected (Ulid Bu'aziz) or he will become ill in 

one way or another (Ait Waryiger). There are persons who 

not only say the usual bismilldh when they are shaved, but 

recite something from the Koran holding the shaved-off hair 

in the hand, which is supposed to protect them against 

headache for the future (Andjra). So also the baraka of the 

holy man or fql who is chosen to shave the head of the 

new-born child serves as a prophylactic. The 'aqlqah 

sacrifice which was originally connected with this act w^as no 

doubt supposed to have a similar effect, the head of the 

child being daubed with the blood of the victim. Burdayah 

said, We used in times of ignorance, when children were born 

to us, to slay goats and rub their heads with the blood; then, 

when the religion of Islam came, we slew a goat on the seventh 

day, and shaved the child’s head, and rubbed saffron upon it 

The custom of shaving one part of a child’s head and 

leaving another unshaven was forbidden by the Prophet.^ 

^ Many peoples believe that the hair is the special seat of strength 
(Frazer, Folk-Lore in the Old Testament, ii. [London, 1919], p. 483 sqql). 
Robertson Smith suggested {pp, cit. p. 324 n. 2) that the strength and 
vigour of the body was believe^ to be located in the hair, and also to less 
extent in the nails and teeth, because they grew more visibly and quickly 
than the body and continued to do so after it had attained to maturity. 

^ Cf. Frazer, Taboo and the Perils of the Soul (London, 19x1), p. 261. 
® For many instances of this in other countries see ibid, p. 258 sqq, 

^ Supra, ii. 43 sq. 
^ Mishkat, xviii. 4. 3 (English translation, voL ii. 316). 
® Lane, Manners and Customs of the Modern Egyptians, p. 574; 

Burton, in his translation of Tke Book of the Thoitsand Nights and a 
Night, i. (London, 1894), p. 284 n. 2. Cf. Wellhausen, Reste arabischen 

Heidentu^ns (Berlin, 1897), p, 197 n. 4, 
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Yet it is extremely prevalent in the Muhammadan world ; ^ 

in Morocco it is certainly the rule, the contrary custom being 

restricted to certain localities or certain families only. It 

was undoubtedly a measure taken to lessen the danger which 

was supposed to attend the operation.^ In Morocco there 

is a belief that if it is the custom of a family to leave a garn 

on the head of a child, the latter will become ill and most 

probably die if this custom is not observed. The Ait Warain 

and the Ait Sadden maintain that the same will happen to a 

boy if the garn left on his head is ever shaved. The Ait 

Waryiger say that if it is shaved before the death of his 

parents, either the father, the mother, or the boy will die. 

At Demnat I was told that the child will become ill if the 

garn is shaved too soon. The place on the head where hair 

is left is also considered to be of importance ; it is believed 

that if the custom of the family were not followed in this 

respect the child would die (Fez, Ulid Bu^aziz, Igliwa). In 

the IJiaina and among the Ait Sadden, as we have seen, the 

place on which hair is left is changed in the case of a boy 

whose elder brothers have died ; ^ and a scribe from the 

Hiaina told me that ‘if any descendant of a man who for 

this reason had a tuft of hair preserved on the left side of the 

head instead of the right were shaved in a different manner, 

^ Lane, Manners and Customs of the Modern Egyptians, p. 69 ; 
Conder, Tent Work in Palestine (London, 1885), p. 313 ; Van-Lennep, 

Bible Lands (London, 1875), P- 5^7 J Pierotti, op. cit. p. 139 (Palestine); 
Conder, Heth and Moab (London, 1885), p. 341 ; Niebuhr, Travels 
through Arabia, and other Countries in the East, i. (Edinburgh, 1792), 
p. 114; Doughty, Travels in Arabia Deserta, i. (Cambridge, 1888), 
p. 237 sq. ; Thorbum, op. cit. p. 146 (Muhammadan peasants inhabiting 
the frontier region between Afghanistan and Hindustan) ; Wilson, 
Persian Life and Customs (Edinburgh & London, 1896), p. 210. For 
other instances see infra, p. 416 n. i. According to Herodotus (iii. 8), 
the ancient Arabians cut their hair in a circular form, shearing it round 

the temples. 
^ For measures taken to lessen that danger in various countries see 

Frazer, Taboo and the Perils of the Soul, p. 263 sqq. 
^ Of the Kababish, an Arab tribe of the Anglo-Egyptian Sudan, 

Professor and Mrs. Seligman write {loc. cit. p. 147), ‘‘ Little boys were 
seen with the hair of the head shaved, leaving a number of tufts, and we 
were told this was done because their elder brothers had died young ’L 

Cf Frazer, Folk-Lore in the Old Testament, iii. 188 sq. 
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he would die in consequence. During my stay at Mazagan 

I had a neighbour whose wife was said to have given birth 

to three or four sons with one of the eyes blind. She was 

then advised by a ndseri, that is, a descendant of Sidi Hmed 

ben Nasar, to leave on the head of the next boy two nwddar 

(sing, nddar), or tufts, one at each temple, such as are worn by 

the descendants of that saint. So she did, and not only that 

boy but all the following ones were born with normal eyes. 

I have heard different explanations of the custom of 

leaving a garn on the head of the boy and of preserving it 

also when he grows up. Sometimes it is said to protect him 

against the evil eye, sometimes to be useful after the person's 

death by offering a hold when his body is washed and 

thereby saving him from being hurt. According to the 

accounts of some early travellers, the Moors let a lock grow 

on the crown of the head because they expect that the 

Prophet will pull them up to Paradise by it; ^ and the same 

story has been repeated to me by European residents in the 

country. I need hardly say that similar explanations are 

of no value in tracing the origin of the custom. 

The next important event in the life of a boy is his 

circumcision. The age at which it takes place varies greatly. 

M. Doutte states that in Dukkala boys are as a rule circum- 

^ Dan, op. cit. p. 280; An Account of South-West Barbary, edited 
by Ockley (London, 1713), p. 43; Braithwaite, The History of the 
Revolutions in the Empire of Morocco, upon the Death of the late 
Emperor Muley Ishmael (London, 1729), p. 368 ; Ali Bey, Travels in 
Morocco, etc,, between the Years i8oj and iSoy, ii. (London, 1816), 
p. 133. In other Muhammadan countries the tuft of hair is likewise said 
to be left as a handle by which the wearer is drawn into Paradise (Burton, 
in his translation of The Book of the Thousand Nights and a Night, i. 
284 n. 2), either by the Prophet (Chavanne, Die Sahara [Wien, Pest, 
& Leipzig, 1879], p. 396) or by angels (Certeux and Camoy, VAlgerie 
iraditionnelle [Paris Alger, 1884], p. 179; Duveyrier, Exploration 
du Sahara [Paris, 1864], p. 432 [Tuareg]; Anderson, * Medical Practices 
and Superstitions amongst the People of Kordofan in Third Report of 
the Wellcome Research Laboratories at the Gordon Memorial College, 
Khartoum [London, 1908], p. 311 ; Conder, Tent Work in Palestine, 
p. 313). Certain other beliefs are mentioned by Van-Lennep, op, cit. 
p. 517 (Palestine), and by Wilson, Persian Life and Customs, p. 210. 
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cised seven or eight days after birth ; ^ but among those 

tribes of that province with whose customs I am familiar 

they are generally circumcised at a much later age. Accord¬ 

ing to M. de Segonzac, there are Shloh who have their boys 

circumcised sometimes on the seventh, but most frequently 

on the fortieth day ; ^ but this is certainly not the case 

among the Shloh of Aglu, Glawi, or Demnat, who have no 

fixed date for this operation.^ Leo Africanus wrote that at 

Fez circumcision took place on the seventh day after birth ; ^ 

but at present the age varies between^ two and seven years, 

every family having its special custom in this respect. I was 

told that among the Rifians of the Ait Waryiger boys are 

as a rule circumcised when they are about one year old, but 

that there are instances of boys being circumcised a few 

months after their birth. This is the earliest age I have 

heard of anywhere in Morocco. In many parts of the 

country it is held desirable that the operation in question 

should be performed so late that the boy can remember it 

'in the future. Mouette, who lived in Morocco as a captive 

in the latter part of the seventeenth century, says that boys 

were generally circumcised at the age of six or seven years, 

but sometimes only at the age of fourteen.^ The operation 

^ Doutte, Merrdkech, p. 262. 
^ de Segonzac, op. cit. p. 275. 

® For Demnat cf. Said Boulifa, Textes herberes en dialecte de VAtlas 
marocain (Paris, 1908), p. 35. 

^ Leo Africanus, The History and Description of Africa, ii. (London, 
1896), p. 452. 

^ Mouette, Travels in the Kingdoms of Fez and Morocco during , . . 
Eleven Years* Captivity in those Parts (London, 1710), p. 97. State¬ 
ments as to the age when circumcision takes place in different parts of 
Morocco have been made by several writers, e.g. Host, Efterretninger 
om Mardkos og Fes (Ki0benhavn, 1779), p. 196 (usually in the seventh 
year); Meakin, op. cit. p. 121 (in towns at a tender age, but in the 
country frequently at the age of twelve or thirteen) ; Salmon, " Une 
tribu marocaine—LesFahgya’, in Archives marocainesfi. (Paris, 1904), 
p. 212 (generally when the boy has attained the age of eight years) ; 
Michaux-Bellaire and Salmon, " El-Qgar el-Kebir ibid. vol. ii. no. ii. 
(1904), p. 74 (from three years upwards, sometimes not before the age of 
seven or eight); lidem, ‘ Les tribus arabes de la valine du Lekkous 
ibid. vi. (1906), p. 235 (“ dans les villes, la circoncision se pratique quand 
les enfants sont ag6s de trois a sept ans; chez les Arabes de la 

VOL. II * 2 E 
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is made with a pair of scissors or with a knife, and it is 

performed in some places at a shrine and in others in an 

ordinary house or tent. The customs connected with it 

vary in different places, but certain precautions are always 

or generally taken to protect the boy against supernatural 

dangers, particularly the evil eye, to which he is held to be 

much exposed on this occasion. 

At Fez, on the day preceding his circumcision {thdra 

or hfdnd) the boy is shaved and bathed. In the evening 

his mother paints his hands and feet with henna, and fastens 

to his garn a hdmsa^ consisting of glass beads threaded on 

strings in such a manner as to resemble the five fingers of a 

hand, as a charm against the evil eye. On the following day 

the boy is dressed in fine clothes, and over his left shoulder 

is hung a so-called fihlU^ either a silver case of varying size 

or a small gold-embroidered silk bag, containing a written 

charm against the same evil influence. He is lifted on to 

a mule and is taken by his father, accompanied by other 

members of his family and friends—but not his mother— 

either to Sidi Bflgaleb’s shrine or to the mosque of Mulai 

Idris. If the parents themselves are too poor to provide 

the boy with fine clothes, a fekltl^ and a mule to ride on, 

they borrow them from other people ; hence there is on 

this occasion little difference in appearance between a rich 

man’s and a poor man’s son. When paraded through 

the streets, the boy has the hood of his cloak {jelldbct) 

pulled over his face, no doubt as a protection against evil 

influences, especially the evil eye. As soon as he has 

arrived at his destination his father or some other man 

campagne, elle a lieu en general plus tard et il n’est pas rare de voir des 
enfants d'une douzaine d’ann^s qui paissent les troupeaux et ne sont 
pas circoncis ”); Michaux-Bellaire, ‘ Quelques tribus de montagnes de 
la region du Habt^ ibid. xvii. (1911), p. 137 (between ten months and 
five years of age); Moulieras, Le Maroc inconnu^ ii. ‘ Exploration des 
Djebala (Maroc Septentrional) ^ p. 514 (between five and ten years); 
Doutte, Merrdkech^ pp. 262, 263, 351 (in Dukkala, though generally 
seven or eight days after birth, sometimes as late as twelve or thirteen 
years; in the Rahimna, between two and five years; in the surroundings 
of Mogador, between two and four); Idem^ Missions au Maroc—En 
tribu (Paris, 1914), p. 84 (Ait Wauzgit; four or five). Other statements 
relating to circumcision are found in the said books or essays. 
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of his family lifts him down from the mule. The fehlll 

and the clothes, with the exception of the shirt, are 

removed from him, and the operation is performed. The 

women trill the zgdrlf, 

When the boy has been circumcised he is not again dressed 

in the clothes which he wore before, but is wrapped up in an 

isdr. Nor does he ride back but is carried by a man, who 

is paid for his trouble. Two tabb&lln are playing on drums 

and two gaiydtln on oboes, as the procession is walking 

along the streets ; and they continue to play after their 

arrival at the house of the boy's family, where they are paid 

by the people fixing silver coins on their foreheads. The 

women again trill the zgdrlf ; they made no such noise 

when walking in the streets. The relatives and friends who 

accompanied the boy are often entertained with a meal ; 

and all of them present him with silver coins. A so-called 

jdtdu, that is, a string with various small objects attached 

to it, is now tied round the boy's right ankle to protect him 

against the evil eye, and is left there for seven days. A 

jdtdu which was shown to me contained one half of the lower 

jaw of some small animal, four pieces of cornelian, a sdrra 

or small silk bag containing a little harmel and alum, a thin 

silver plate shaped like a shell, two shells, and a tiny piece 

of mother of pearl (sdaf). All these items were represented 

to me as charms against the evil eye, whereas certain objects 

attached to the same red silk thread—a piece of amber, 

some corals, and a few green stones—were said not to be 

charms for that purpose. In other cases the jdtdu contains 

stones, glass beads of different colours, or a belyiin piece ; 

it seems to be essential that there should always be some 

object of silver in it. The wound caused by the operation 

heals so quickly that the boy may be seen running about 

even on the same day ; this is said to be due to the baraka 

of the saint in whose sanctuary he was circumcised. . Nothing 

is put into the wound. The foreskin is buried in the ground 

outside the sanctuary. 

Boys are circumcised at Sidi Bugaleb’s shrine in the 

autumn, when the saint has his m^sem. All the barbers 

of Fez are then assembled there, the m^em being held on 
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a Wednesday, when the barbers’ shops are closed.^ The 

circumcisions in the mosque of Mulai Idris likewise take 

place in the autumn, by preference at one of the great 

religious feasts, either at the mulud or the Little or the Great 

Feast, if any of them happens to be celebrated in that season. 

Autumn is considered the most suitable time for circumcision, 

because it is held to be dangerous for a boy to be circumcised 

when the weather is either hot or cold. At Sidi Bugaleb’s 

shrine circumcision is free of cost, whereas at the mosque 

of Mulai Idris the father of the boy or, generally, the person 

who took him there to be circumcised, pays a fee to the 

barber. 

In many families at Fez it is the custom for the boys to 

be circumcised without the knowledge of their parents. This 

may be done in two different ways. A paternal or maternal 

uncle or some other near male relative may call upon the 

boy’s parents and with their permission take him to his own 

house to spend the night there. The boy is shaved, taken 

to the hot bath, painted with henna, and in all other respects 

treated as is usual before a circumcision, but the expenses 

are paid by the person who took him to his house. On the 

following day he is circumcised and then carried to his home. 

Or the uncle or other relative may go there in the early 

morning and, without entering the house or being noticed 

by the parents, induce the boy to accompany him to his 

house. He dresses him up, hangs on him a fastens 

a hdmsa to his garn^ takes him to the place where he is to be 

circumcised, and after the operation carries him back to his 

parents’ house, where he ties a jdidu round his ankle. It 

should be added that a maternal relative can take a boy 

to be circumcised only if he is not akin to the boy’s father. 

A boy who is thus circumcised without the knowledge of his 

parents is called mesrSq, “ kidnapped Both at Fez and 

elsewhere it is considered a great merit to arrange the 

circumcision of an orphan (zftm). At Fez no circumcisions 

take place on Tuesdays or Saturdays. 

At Tangier many boys are circumcised at the shrine of its 

^ For days held suitable or unsuitable for circumcision in Morocco 
see also suj>ra, ii. 41-43, 45 sq. 
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patron saint, Sidi Muhammed 1-Ha’^'^j, on the second day of 

his 77iusem^ that is, the 19th day of the month of the 

Mulud ; but circumcisions are also performed at the zdwia 

of Mulai ‘Abdlqader and at the shrine of Sidi Muhammed 

1-Baqqal at the qdsbah, on the 12th day of the same month, 

the day of the feast After the operation a piece of 

boiled meat from one of the bullocks which have been 

offered to the saint, a small loaf of bread, and sweetmeats 

made of honey are given to the boy as a present from the 

saint’s family. The higher classes, however, do not generally 

avail themselves of these public occasions, when circumcision 

is performed free of cost, but have their boys circumcised 

within the precincts of their houses. This may be done at 

any time of the year, either on a Monday or a Saturday. 

The operation is in either case preceded by a feast in the 

house of the boy’s family. 

The boy who is to be circumcised has his head dressed 

up with silk kerchiefs after the fashion of a bride ; and for 

the purpose of protecting him against the evil eye some blue 

is smeared on the ridge of his nose and behind his ears, a 

fehlil of silver is hung over his right shoulder, and a red 

silk string with one or two silver coins, a coral and a small 

bag containing blue, alum, harmel, and gum-ammoniac 

attached to it, is tied round his right ankle. He may be 

carried to the sanctuary in the arms of a man, but not by his 

father, who stays at home on this occasion ; or he may be 

taken there on horseback, with a relative or friend of the 

family sitting behind him and a man walking on each side 

of the horse driving away the flies with a silk kerchief. He 

is accompanied by a crowd of people, three or four flags 

are carried in front of the horse, and there may be powder 

play. In any case the boy is carried back after the operation. 

On his return home the wound is smeared with almond-oil. 

The foreskin is kept by the barber, who after finishing all 

the operations buries the foreskins in the cemetery attached 

to the shrine or zdwia. A boy who is taken to the sanctuary 

on horseback has on the afternoon of the previous day been 

in a similar manner paraded in the streets—a ceremony 

called t-fedwera. The red string with the various charms 
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attached to it remains round the boy’s ankle for forty 
days. 

In Andjra, before a boy is circumcised, he is dressed 
well, and his hands and feet are painted with henna and his 
eyes with antimony, because there is baraka in these colouring 
matters. To protect him against the evil eye, a vertical line 
is drawn with blue over the ridge of his nose ; and round 
his ankles, or one of them, are tied a silk ribbon with an old 
silver coin, a piece of blue, a piece of amber, and a piece of 
a hedgehog’s jaw with its teeth intact. This ribbon is left 
there until the wound is healed. The boy is taken to a 
styid mounted on a mule and accompanied by men who 
from time to time fire oflf their guns, women who trill the 
zgdrtf^ and, if the parents can afford it, musicians—tabbdla 

and gaiydda—who play on their drums and oboes ; and on 
each side of him 'walk some unmarried men carrying sticks 
with small flags attached to them. When the procession 
arrives at the siyid, the boy is lifted down from the mule and 
carried into the sanctuary; although big enough to walk 
he is not allowed to do so, being possessed of baraka on this 
occasion. Outside the styid the men shoot at targets, and 
a band of ‘Esawa dance before the circumcision takes place 
inside. When it has been performed, the boy’s male 
relatives fire off their guns as “ congratulation ” {hina or 
fdhntya). Some ashes of burned lentisk {dro) and henna 
are put on the wound to stop the flowing of blood, and also, 
for the same purpose, on the foreskin, which is buried 
inside the sanctuary. 

The boy is taken back to his home in the same manner 
as he came. On his return the men of the village come and 
congratulate him and put some money into his hand, saying, 
Hntya ^dlik u hntya ^dla wdldik^ ‘‘ My congratulation to 
you and to your parents ”, They are then entertained with 
a meal. For the two following days the boy is not allowed 
to leave the house, as it is believed that if he were then hurt 
by the evil eye he would become very ill. A mixture of 
cream, lentisk oil, and pulverised palmetto leaves and other 
leaves, and also dry goat’s dung, are put on the wound 
to make it heal sooner ; and until it is healed the boy 
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is only allowed to eat fowls and bread made without 
yeast. 

Among the Bni ‘Aros boys are sometimes circumcised 
in their homes and sometimes at a szyzdy but the former is 
considered more meritorious. The week of the 7nMud is a 
particularly suitable time for the operation, though there is 
no objection at all to having it performed at other times of 
the year, on a Thursday, Friday, or Monday. It is celebrated 
with a feast in the house of the boy’s parents. The wound 
is smeared with oil and then sprinkled with henna. 

Among the Ulid Bu'aziz circumcision, together with the 
feast connected with it, is called l-drs dydl Id-htana or 
l-drs dydl t-thdra, '' the wedding of the circumcision A 
boy is never circumcised alone, but two or more boys— 
brothers or boys from the same village—are circumcised 
together. The operation takes place in the tent of the father, 
or one of the fathers ; whereas in the town of Mazagan 
it is performed at a szyzd, the shrine of Sidi Mhammed 
d-Dawi. The boy, or one of the boys, whose father arranges 
the feast in his tent, is the chief figure in it and is therefore 
called mula l-drs. He is to be circumcised first, and it is 
to him that the following description mainly refers. 

On the day previous to the operation the father kills a 
bullock or a sheep and gives a feast to which the friends of 
the family, both men and women, of the same village and 
of other villages are invited as guests. The men practise 
powder play on horseback; and in the evening a meal is 
served of the meat of the slaughtered animal together with 
seksi^. After the supper the boy is painted with henna 
outside the tent, in the same way as a bridegroom or ^drzs^ 

the epithet which is given to him. Dressed in a cloak 
{selhdm), with his eyes and face hidden behind its hood, he 
is placed on a saddle. The palm of his right hand is slowly 
smeared with henna by a woman of respectable character, 
who must not, however, be his own mother ; and while this 
is going on, all the men present come one by one and drop 
a coin on the palmetto tray (tahdn) in front 6f the boy. The 

^ See Westermarck, Marriage Ceremonies in Morocco (London, 
1914), p. 105. 
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people are sittings round him, and on each side of him there 
are two women singers {mgdnniat) and a crier (derrdk), 

who with words of blessing calls out the names of the donors. 
The grama, or money dropped on the tray, is taken by the 
father, but the donors also give a small coin to the criers and 
singers. Guests from other villages remain there over night; 
and on the following morning the powder play is repeated 
before the meal preceding the circumcision, and then again 
after the operation till the evening. 

In the morning the boy is dressed in new clothes. The 
mother likewise puts on new clothes, and so do the other 
members of the family if they can afFord it; but it is not so 
necessary for them to wear new clothes on this occasion as 
it is for the boy and the mother, however poor they be. The 
mother and sisters of the boy wear their hair loose, just as 
a bridegroom’s mother and sisters do during the wedding.^ 
The men and women of the village again assemble at the 
tent, and about ten o’clock the father brings there the 
barber who is going to perform the operation. He must be 
a good and pious man, who is honest in his life and diligently 
says his prayers. A meal is served to the women inside the 
tent, to the barber and a few other good men sitting with 
him behind a curtain, and to the other men outside the tent. 
It consists of a dish called rfesa, which is prepared in the 
following manner ; so-called b'^Hydr, or cakes as thin as 
wafers, are torn into pieces, the gravy of boiled fowls and 
melted butter are poured over them, onions are added, and 
fowls are laid on the top. After the meal is finished every 
man puts a silver coin into the empty dish and every woman 
gives a similar coin to the boy’s mother, and all the men 
make f&tha. The dish is taken inside the enclosure; the 
men who are sitting there with the barber, but not the barber 
himself, also put their coins into it, and they all make 
fdtha over the money, which is removed from the dish and 
handed over to the father. 

The boy’s mother ties round his neck a string with a 
small piece of black cloth, a shell, and a silver coin attached 

^ Westermarck, Marric^e Ceremonies in Morocco (London, 1914), 
p. 291. Cf. ibid. p. 261. 
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to it, to protect him against the evil eye, and pulls up the 
backs of his slippers, as is necessary in the case of a bride¬ 
groom. She takes him inside the enclosure, pulls up the 
backs of her own slippers, and puts her right foot with the 
slipper on into the empty dish, which remained when the 
money was taken away from it. The boy kisses the head of 
the barber ; the mother leaves him and joins the women 
who are sitting outside the enclosure. The barber first 
shaves the boy’s head and then circumcises him over the 
empty dish, with the assistance of another man, who keeps 
hold of the boy. The women outside trill the zgdrlt and 
clap their hands so that the mother shall not hear his cry. 
The barber puts into the wound some henna, sent by the 
mother. One of the men takes to her the foreskin, which 
she buries underneath the water jar (geniura) of the house¬ 
hold, to cool the wound ; and there it is left for ever. Sub¬ 
sequently the mother pounds some dry bark of a fig tree 
and puts it on the wound so that it may heal quicker, and 
for the same purpose the mutilated member is dipped into 
earth heated by the sun. When the other boy or boys have 
likewise been circumcised the father of the first one pays the 
barber some money and gives to him besides a cock which 
is alive and another cock which has been killed and boiled. 
The barber also gets the henna which is left after the circum¬ 
cisions. He always addresses the person whom he has 
circumcised as “ my son ”, and the latter, whenever he meets 
him, kisses his head. When the boy grows older he 
occasionally visits the barber and gives him presents of corn, 
clothes, or money. The barber is regarded as his seA. When 
a boy is circumcised his father, if alive, must be present at 
the place, although he is not inside the enclosure where the 
operation is performed ; if a boy were circumcised in the 
absence of his father, it would be just as if he had no father. 
Among the UlSd Bu'aziz circumcision regularly takes place 
in summer, a season which is not excessively hot owing to 
the neighbourhood of the sea ; but poor persons sometimes 
have their sons circumcised at the Great Feast, when they 
have the meat of the sacrificed animal and thus can avoid 
extra expenses. 
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In the Hiaina, also, circumcision is often connected with 
a feast similar to a wedding, with banqueting, powder play 
practised by the men, music performed by women playing 
on tambourines {b7tdder and f'adrj'), and a ceremony of 
grama, where the people put money on a palmetto tray 
(^neidund) covered with a silk kerchief {sebniyd) and a man 
acting as berrah cries out, Allah m^a szdi flan, May God 
be with my lord So-and-so mentioning the name of the 
donor. The boy, however, is not present on this occasion. 
But a circumcision may also be celebrated simply wdth 
a meal, without grama, music, and powder play. 

Some rock-salt is put on the spot where the operation 
is going to take place. It is performed by some expert, 
who, when he comes to the village, circumcises several boys, 
one after the other. The wound is smeared with a mixture 
of henna and melted salt butter for about three days, after 
which pulverised sheep’s dung is strewn on it. The foreskins 
are threaded on a string and preser\"ed by the man who 
performed the operations, to serve as evidence in case any 
of the boys should die shortly after being circumcised. If 
the parents accuse the man of having caused the death of 
their son, he shows the string with the foreskins to the 
governor to prove that he has circumcised many boys, and 
that their son must have been killed by jniin and did not die 
through any fault of his. 

The Berbers of the Ait Sadden call circumcision either 
ahtam or aziyen. The latter word is looked upon as some¬ 
what improper, and is therefore avoided in conversation 
with persons in whose presence the speaker is apt to feel 
shy ; and should a father or mother use it in the presence of 
a son, the latter would ^t once get up and leave. All the 
boys of a village who are of suitable age are circumcised at 
the place of one of the principal men, never at a shrine. 
These circumcisions do not take place every year, and there 
may even be an interval of two or three years between them. 
They are mostly performed in autumn, but sometimes in 
spring. They are celebrated with feasting, powder play, 
and dancing, like weddings ; but there is no giving of 
grama. Every father must kill a sheep or goat and give a 
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feast when his son is circumcised. Both parents are present 
at the operation, which is performed by a barber. 

The boy is dressed in new, or at least clean, clothes. His 
hands and feet are painted with henna, and some harmel 
and salt are tied round his right ankle. The women of the 
family also put on their best clothes and paint themselves 
with henna, antimony, and walnut root, as they do at a 
wedding. The foreskins are among the Ait Sadden, also, 
preserved by the barber, who would thereby be able to prove 
that he is a professional, should any of the boys circumcised 
by him die and he be accused of having caused his death. 
It is believed that the wound gets inflamed if an unclean 
person looks at it. 

Among the Ait Ydsi, again, the foreskin of the circum¬ 
cised boy is taken by his mother, who fastens it to the little 
stick {ilzdi) supporting the spindle which she uses in spinning 
wool, puts it on her head, and dances with it in the presence 
of the people. She then suspends it to the ahdmmar, or 
ridge-pole, of the tent, and leaves it there for seven days, 
after which she throws it away. As the foreskin dries up, 
so will also the wound dry up. I suppose that the fastening 
of the foreskin to the iizdi and the dancing with it are meant 
to purify the wound by purifying the foreskin; quick 
movements are frequently used as means of purification. 
Among the Ait Warain it often happens that the boy^s mother, 
immediately after the operation, swallows the foreskin with 
some water ; they believe that if she does so her son will 
never be found out if he commits theft, adultery with another 
man’s wife, or any other crime. But there are mothers who 
cannot persuade themselves to do this and, instead, hang 
up the foreskin on the rafters of the house. There it is 
left for seven days, after which it is buried. I was told 
that it is thus hung up to prevent any unclean person from 
walking on it, which would have an injurious effect upon 
the wound. So also, should an unclean person see the 
wound it would not heal. 

Among the Ait Warain every boy is operated upon 
alone, not together with other boys. The circumcision 
{aziyen) is generally performed in his father’s house, but 
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there are families whose boys are stealthily taken by a 
maternal uncle or friend, who is not related to the father of 
the boy, and circumcised at his expense. This custom was 
explained as the result of previous experience in cases where 
t^vo or three boys of the family have died shortly after being 
circumcised. Circumcisions take place on Wednesdays. 
Before the boy is subjected to the operation he is dressed up 
in clean clothes, his hands and feet are painted with henna, 
and a shell is tied with a woollen string to his right ankle 
and another one to his right wrist as charms against the 
evil eye. On the day when the boy is going to be circumcised 
his father slaughters a sheep and gives in the evening a 
feast with banqueting, singing, and music. 

Among the Ait Nder a boy is circumcised in his father’s 
tent by a man of the tribe who knows how to do it or by 
an expert brought from Mequinez. When such a person 
comes to the village several boys are generally circumcised 
by him, and if there are two little brothers in a family they 
are circumcised together. The man who performs the 
operation is paid by the boy’s father, who also entertains 
him with a meal. After the operation a raw egg with a 
hole in its shell is tied round the penis of the boy. When 
he wants to make water it is removed, but is then put back 
again and left there till the following morning. Another 
method of healing the wound is to sprinkle it with the 
floury stuff found inside the trunk of a worm-eaten fig tree. 

Among the Shloh of Aglu circumcision takes place in 
the house of the boy’s father, when the weather is neither 
too cold nor too hot, generally in autumn, but the mulud 

and the Great Feast are also considered suitable occasions 
for it. The father kills a sheep or a small bullock and gives 
a feast for villagers and friends. A cord with a silver coin 
and some harmel and alum wrapped up in a piece of red 
or white cloth is tied round the right ankle of the boy to 
protect him from the evil eye. Among the Igh'wa and at 
Demnat ^ the boys are likewise circumcised at home on no 
fixed date, but among the former in autumn by preference. 

^ For the practice of circumcision at Demnat see also Said Boulifa, 
o^. cit p. 35 sqg. 
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The Igli'wa call circumcision tazallit n ifdrhan, “ the prayer 
of boys 

Among the Rifians of the Ait Waryiger circumcision 
often takes place on the twelfth day of the month of the 
Mulud, “ the day of the feast at least when the family is 
fairly well-to-do, and it is performed by an expert, accom¬ 
panying a band of scribes. It is considered of importance 
that there should be scribes present to make recitations from 
the Koran in the room where the operation is made. This is 
not the room inhabited by the boy’s own family—which on 
this occasion is occupied by the women—but another room 
in the same house ; the Ait Wary Eger live in houses contain¬ 
ing several rooms, each of which is inhabited by one family. 
On the day when the boy is circumcised his father kills a 
sheep or a goat or, if he cannot afford that, some fowls ; 
the scribes have to be entertained with food, and rewarded 
with money as well. Contrary to the custom at Aglu, the 
father is present in the room where the boy is circumcised, 
but not the mother. The boy is dressed in new clothes, a 
belt (rdhzam) is wound round the top of his head, and just 
before the operation is performed his eyes are blackened with 
antimony. If his father is a man of means, a silver bangle 
(ahalhat) is also put round the boy’s ankle, or round each of 
his ankles, and is left there until he grows older, to be used 
again for the next son when he is circumcised. The wounded 
part of the penis is dipped into the yolk of an egg, which is 
then thrown away. The foreskin is put in some clean ” 
place, where nobody can walk over it. The boy is removed 
to his father’s room, where he is confined for seven days. 
Among the Ait TemsEman circumcisions are always per¬ 
formed in summer, because this season is considered to be 
most favourable for the healing of the wound. 

According to Rohlfs, there are some Berber tribes with 
whom circumcision is not deemed an essential rite ; ‘‘ these 
uncircumcised tribes ”, he says, “ inhabit the Rif mountains 
and the slopes of the Northern Atlas In spite of diligent 
inquiries I have found no confirmation of this statement. 
M. Moulieras says of the Zkara (At Zihri) that the boys are 

^ Rohlfs, Adventures in Morocco (London, 1874), pp. 44, 45, 75. 
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circumcised when they are from ten to fifteen years old, but 

that cette amputation n’est pas d’un usage absolument 

general 

The suggestion has been made that circumcision in North 

Africa is partly a survival of an ancient Libyan custom ; ^ 

but though it existed in Egypt, the Libyans do not seem 

to have been circumcised.^ On the other hand, although 

circumcision is not once alluded to in the Koran—probably 

because the Prophet assumed it—Islam holds it to be sunnah, 

or founded upon the customs of the Prophet. We know that 

it was practised by the pagan Arabs, who thought it dis¬ 

graceful for a man to be uncircumcised.^ It has also been 

found among all other branches of the Semitic race, unless 

the Babylonians and Assyrians be an exception.® Herodotus 

informs us that it was practised by the ancient Phoenicians 

and Syrians,® and Philostorgius states that the Sabians 

observed it."^ Professor Barton maintains that “ a practice 

which is so nearly co-extensive with the Semitic world 

probably originated with the common stock from which the 

Semites are sprung It seems to have been originally 

performed when the boy attained manhood, as is generally 

the case among peoples who practise circumcision.^ The 

vicarious circumcision mentioned in Exodus may be a 

reminiscence of this : when Yahweh tried to kill Moses, who 

had not been circumcised, “ Zipporah took a sharp stone, 

^ Moulieras, Une Tribu Zinete anti • musulmane au Maroc {les 
Zkard) (Paris, 1905), p. 81. 

^ Bertholon and Chantre, op. cit. p. 626 sq. 
^ Herodotus, ii. 36, 37, 104; Bates, The Eastern Libyans (London, 

1914), p. 140. 
^ Wellhausen, op. cit. p. 174. 
® Barton, ^ Circumcision (Semitic) in Hastings, E7zcyclop(Bdia of 

Religion and Ethics^ iii. (Edinburgh, 1910), p. 679. 
® Herodotus, ii. 104. 
’ Philostorgius, Historia£ ecclesiasticact iii. 4 (Migne, Patrologiae 

cursuSf Ser. Graeca, Ixv. [Paris, 1858], col. 481 sg.). Cf.^ however, en- 
Nedim, Fihrist (book ix. ch. i.), i. 7 (Chwolsohn, Die Ssabier und der 
SscdnsmuSf ii. [St. Petersburg, 1856], p. 10}, 

® Barton, he. cit. p. 679. 
® See Westermarck, The History of Human Marriage^ i. (London, 

{1921), p. 561 sq. 
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and cut off the foreskin of her son, and cast it at his feet 
(that is, touched her husband’s pudenda with it), and said, 
Surely a bloody husband art thou to me Josephus states 
that among the Arabs boys were circumcised after the 
thirteenth year, because Ishmael, the founder of their nation, 
was circumcised at that age ; ^ and according to al-Buhari 
a man was not circumcised among them until he was full- 
grown.^ Doughty was told that among some existing Arabs 

the male is not circumcised in childhood, but when he is 
of age to take a wife ; then his friends send for surgery and 
the young man is pilled from the pubis : the maiden also 
looking on, and if her lad shrink or cast a sigh, she will 
disdain him for an husband ” ; but this story was told of a 
nation always far off”.'^ The people of Mecca speak of 
tribes in the interior having a similar custom.® Mr. G. W. 
Murray was told that among some Arabs living about eighty 
miles south of Jidda circumcision takes place at the age of 
eighteen, and it seemed to him to be meant as a test of 
courage.® According to Wellsted, the Bedouins of Socotra, 
an island near the entrance of the Gulf of Aden, do not 
circumcise their children until they are past the age of 
puberty.'^ In the city of Menas, in the Libyan desert, boys 
are only circumcised at the age of fourteen or fifteen.® The 
general rule in the Muhammadan world is that they are 
circumcised at a younger, or even much younger age.® • The 

^ Exodus, iv. 24 sqq. 
^ Josephus, Antiquiiates Judaicae, i. 12. 2. Ishmaei’s circumcision 

at the age of thirteen is mentioned in Genesis, xvii. 25. 
^ Al-Bufearl, quoted by Wellhausen, op, cit, p. 175. 
^ Doughty, op, cit, i. 128 sq, 
® Snouck Hurgronje, Mekka, ii. (Haag, 1889), p. 141. 
® Murray, ‘ Circumcision Festivals in Arabia and East Africa % in 

Man, xxiv. (London, 1924), p. 48. 
Wellsted, Travels to the City of the Caliphs, ii. (London, 1840), 

p. 317* 
^ Falls, op, cit. p. 319. 

® Circumcision is said to take place in Algeria at the age of seven 
(Villot, Mceurs, coutumes et institutions des indigenes de VAlgirie 
[Alger, 1888], p. 33), but also earlier or later (Certeux and Camoy, 
op. cit. p. 207 sq.), and among the Kabyles at four (Hanoteau and 
Letoumeux, op. cit. ii. 211) ; in Tunis about the age of six (Loir, ^ La 
circoncision chez les indigenes musulmans de Tunis in Revue tunisienne. 
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Prophet is said to have followed the Jews in selecting the 
eighth (or, as the Moslems call it, the seventh—^the day of 
birth not being included) day for the circumcision of his 
grandsons ; and this day is recommended by many jurists, 
though there is some difficulty about the propriety of imitating 
the Jews.^ Among some eastern Muhammadans a boy is 
said to be circumcised on that day.^ 

It was probably for humanitarian reasons, or in order 
to lessen the risk of the operation, that circumcision came 
to be performed when the boy was younger. The original 
Semitic custom may thus be explained in the same way as 
circumcision among other peoples. The most satisfactory 
explanation which has been suggested for this practice is, in 
my opinion, that it at once makes the boy a man and gives 
him the appearance of sexual maturity,^ or that it by giving 

vi. [Tunis, 1899], p. 279); among the Tuareg from the age of five up¬ 
wards (Benhazera, Six mois chez les Touareg du Ahaggar [Alger, 
1908], p. 5) or earlier, when the boy begins to walk (Bissuel, Les Touareg 
de rQuest [Alger, 1888], p. 104); in Kordofan, between the fourth and 
sixth year (Pallme, Travels in Kordofan [London, 1844], p. 84); in 
Egypt at the age of about five or six (Lane, Manners and Customs of 
the Modern Egyptians, p. 72) or from five to ten (Klunzinger, op, cit. 
p. 195) ; among the Bedawin of Palestine from five to seven (Robinson 
Lees, Witness of the Wilderness, p. 95) and among the farmers from 
five to twelve {Idem, Village Life in Palestine, p. iii); among the 
Arabs of Moab, between one and the fourth or fifth year (Jaussen, op, 
cit. p. 363); among the Bedouins of Northern Arabia at six or seven 
(Burckhardt, Notes on the Bedouins and Wahdbys [London, 1830], 
p. 50); among the Bedawin of the IJejaz usually between five and six, 
but among some classes ten years later (Burton, Personal Narrative of a 
Pilgrimage to ALMadinah and Meccah, ii. [London, 1898], p. no ,* 
at Mecca between three and seven (Snouck Hurgronje, op. cit. ii. 141); 
among the Muhammadans of India between seven and fourteen (Jaffur 
Shurreef, op. cit. p. 30 ; Mrs. Meer Hassan Ali says \pp. cit. ii. 12] at the 
age of seven) ; and among the Muhammadans of Tashkent and of 
Central Asia generally between seven and ten (Schuyler, Turkistan, i. 
[London, 1876], p. 141), though occasionally either earlier or later. 

^ Margoliouth, * Circumcision (Muhammadan)", in Hastings, op. 
cit. iii. 678; Tomauw, op. cit. p. 85 ; Lane, Arabian Society in the 
Middle Ages, p. 192. 

^ Pierotti, op. cit. p. 190 (Palestine); v. Maltzan, Reise nach Sud- 
arabien (Braunschweig, 1873), p. 266 (Fodliland). 

® Ploss-Renz, Das Kind im Brauch und Sitte der Volker, ii. (Leipzig, 
1912), p. 147; Andree, Ethnographische Parallelen und Vergleiche. 
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him such an appearance is supposed to make him a man 
capable of procreation.^ At the same time circumcision is 
also regarded as “ cleansing ”, which is indicated by the 
Arabic term tuhr and its cognates. By it the boy becomes 
clean, and capable of performing religious exercises, of 
praying and entering the mosque ” ; ^ this view of its purpose 
is clearly taken by those authorities who hold that the opera¬ 
tion should be performed just before a boy is of the age when 
he can be punished for neglecting his prayers.^ The idea 
that uncircumcised boys are ceremonially unclean has also 
been found among some savage peoples ; ^ and it is by no 
means improbable that this idea has been a contributory 
cause of circumcision. 

Neue Folge (Stuttgart, 1889), p. 211 sq.\ von den Steinen, U7iter den 
Naturvolkern Zentral-Brasiliens (Berlin, 1894), p. 198 sq. See Wester- 
marck. The History of Human Marriage^ i. 563 sq. 

^ Parkinson, Dreissig Jahre in der Siidsee (Stuttgart, 1907), p. 182 
(New Britain). 

2 Klunzinger, op. cit. p. 195. Cf. Doughty, op. cit. i. 342, 391 ; 
Ploss-Renz, op. cit. ii. 167. 

® Margoliouth, loc. cit. p. 677. 
^ Westermarck, The History of Human Marriage, i. 563. 



CHAPTER XX 

RITES ANB BELIEFS CONNECTED WITH DEATH 

If a person is very ill and his death is held to be immanent, 

his near relatives living in the same town or village assemble 

in the room in which he is lying. Should any of them fail 

to appear, the family of the dying person would look upon it 

as a sign of enmity and would make it a cause of quarrel. 

In country places a message may also be sent to relatives in 

neighbouring villages, who likewise hasten to the death-bed 

of their friend. No menstruating woman, however, should 

enter the room, nor any woman who has omitted to clean 

herself after sexual intercourse. Little children are removed 

to another house so as not to drive away the angels by 

improper behaviour (Tangier), or because infants are sup¬ 

posed to be able to hear the talk and crying of the dead 

(Fez, Ait Warain). 

If the family of the dying person can afford it scribes are 

called in to recite a chapter of the Koran, unless some one of 

the assembled friends is capable of performing this task. 

The recitation should be continued till the moment of death, 

but no longer, its object being to shorten the agony. The 

chapter considered most suitable for this occasion is the 

suratu ^r-ra^d, which is called s-sdhltya because it makes 

death easier. For a similar purpose a little honey is put 

into the mouth of the dying person, and at the last moment 

some water is dripped into it to moisten his throat. If his 

teeth are clenched, which is sometimes supposed to indicate 

that he has led a sinful life (Ait WarySger),^ some cotton or 

^ To die with clenched fist^s, again, is looked upon as a sign of un- 
chaiitabieness (Tangier, Bni Aros, Ait Sadden), 

434 
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wool is soaked in water mixed with honey and then pressed 

against his teeth. I have also heard that the honey and water 

serve as a protection against Sitan, who at the moment of 

death sits astride the person, showing him all sorts of tempting 

things, such as beautiful women and food and drink, to 

induce him to follow him to hell (Andjra, Bni 'Aros) ; or 

that a little butter, honey, and water is put into his mouth 

in order that he shall not die hungry or thirsty, which would 

be bad for him (Ait Waryiger). These explanations, 

however, are laughed at by the educated. The profession 

of the faith is recited in front of the face of the dying person, 

if he is unable to recite it himself, so as to save him from 

hell ; and his face is turned in the direction of Mecca either 

at his last moment or immediately after. The women 

sometimes ask him to convey their greetings to their departed 

relatives.^ 

When life is extinct, or sometimes when a person is at 

the point of death, his eyes and mouth, if open, are closed. 

It is believed that if he dies with open eyes or, at all events, 

if they are left open, somebody else of his family or kin will 

die before long (Shawta, Tangier, Andjra, Ait WarySger, 

Ait Saddfe) ; and the same is supposed to happen should 

his eyes open again after being closed (Aglu). His big toes 

are frequently tied together to prevent the legs from remaining 

apart; the Ait Sadden say that an omission of this procedure 

would also cause another death in the household. His jaws 

are bound up, and his arms are straightened along the body. 

The near relatives kiss his forehead or face or mouth ; the 

kiss of a parent, or of a son or daughter, implies or is 

supposed to result in a parental blessing, or that of the child 

is accompanied with a prayer for forgiveness. But no tears 

must fall on the face of the deceased, as they would cause 

him suffering in the grave (Tangier, Bni ^Aros). The 

closing of the eyes and the straightening of the arms, however, 

may also be postponed till he is washed, and the kissing of 

his forehead till he has been washed and dressed. He is 

lifted from his bed and placed on a mat on the floor with his 

face turned towards Mecca, and his face or his whole body 

^ See also Doutte, Merrdkech (Paris, 1905), p. 355. 
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is covered. The room is fumigated with incense, such as 

agal-wood and gum-lemon ; at Fez I was told that this 

is done not merely to perfume the air, but also to drive away 

evil spirits or prevent their entering. In the same town, as 

also at Tangier, the mattresses are removed from the room. 

In many cases one or two candles are lighted even in the 

da3^ime, the dead person is left alone, and the door of the 

room is closed. 

At Fez the women in the house lament and continue to 

do so as long as the body remains in the house, although 

they know that their tears will cause pain to the deceased. 

At Tangier their lamentations are restricted to the moments 

when the person dies and when his body is carried away. 

In Andjra and among the Bni ‘Aros his family weep, but 

not loudly nor in the room where he is lying ; if they did it 

there, he would go to hell. Grown-up people should really 

not weep at all when one of their friends dies; for death, 

like sickness, is “a visit (zidrd) of God But in little 

children’s tears there is blessing : they extinguish the fire of 

hell for the dead. Among the Ait Waryiger, also, the 

women of the family and those who come to condole only 

weep in another room. Among the Igliwa the female 

relatives of the deceased weep until his body is removed, 

and his mother, wife, and sister make lamentations like 

these:—“ O my son, with whom have you left me ? Who 

will give me anything to-day ? Whom shall I see amidst 

the people ? I do not like to remain behind ” (said by the 

mother). Or, ‘‘ O my sons, you are left without a father. 

Who will make you happy on feast-days by giving you 

slippers and shirt ? Who will provide you with food on 

feast-days, who will give soap for your clothes ? Whom 

shall we look at on the day of powder play ? ” (said by the 

wife). Or, Whom shall I now go and see ? Who will 

ask for me, O my brother ? If my husband is going to beat 

me, from whom shall I seek help ? ” (said by a married sister 

living in another village). But neither at Fez,^ Tangier, 

^ In his old description of Fez, Leo Africanus {The History and 
Description of Africa, ii. [London, 1896], p. 453) states that the women 
on the death of a husband, father, or any other dear friend, put on 
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and Marraksh, nor among any Shloh ^ or Jbala ^ with whose 

customs I am familiar, are there such violent demonstrations 

of grief as are found among most Arabs of the plains,® as 

also among the Berbers in the neighbourhood of Fez and 

Ujda. 

Among the Ulid Bu'aziz and in Dukkala generally the 

women of the family cry and shriek, moving their bodies and 

arms like maniacs, rub their faces with ashes and earth mixed 

with water and fresh cow-dung, and scratch and tear their 

cheeks till they bleed. This performance may begin even 

before the sick person has breathed his last. There are also 

all sorts of conventional exclamations. For example, on the 

death of a son or a brother :—O my son (or brother) ! He 

is fond of the guests. He is fond of the dish. He is fond of 

his comrades. His mouth is free from foulness. His face 

is beautiful. His eyes are black. You have gone from me. 

I shall never give birth to a son (or have a brother) like you 

Or, on the death of a daughter:—“ O my daughter, where 

is your voice ? Who will fetch water for me ? Who will 

make bread ? ’’ and so forth. Neighbours have meanwhile 

assembled in the tent, and the women join in the lamentations 

and rub or scratch their faces with their hands, though only 

lightly and without daubing them with ashes and cow-dung. 

In every village there are professional wailing-women 

{hazzanat^ sing, hazzand), who on these occasions take the 

lead. They make declamations in praise of the deceased, 

most vile sackcloth, and defile their faces with much durt: then call 
they certaine men clad in womens attire, bringing great fower-square 
drums with them, at the noise of which drums the women-moumers 
sing a funerall song, tending as much as may be, to the commendation 
of the partie deceased: and at the end of euery verse, the said women 
vtter most hideous shrikes and outcries, tearing their haire, and with 
much lamentation beating their cheekes and breasts, till they be all- 
imbrued with blood But he adds that this practice is only found 
among the baser people, whereas the gentlemen and better sort behaue 
themselues more modestly 

^ See also Doutte, op. cit. p. 355 (Haha; Idem, Missions au Maroc 
—En tribu (Paris, 1914), p. 85 (Ait Wauzgit). 

^ See also Michaux-Bellaire, Quelques tribus de montagnes de la 
region du Hcdt {Archives marocaines, xvii. [Paris, 19ii]), p. 140. 

® Cf, Doutte, Merrdkech, p. 355. 
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though they are not supposed to say about him anything 
which is not true. If he was a scribe, for instance, they 
cry :—‘‘ Who will read his books ? Who will write the 
charms ? Who will teach ? and so forth. If he was an 
ordinary man :—‘‘ He left his horse outside his tent, w’ho will 
ride on it ? He left his gun, who will carry it ? ” and so 
forth.^ And women of other families "who are present also 
ask them to speak of their dead relatives in a similar manner. 
Some of the women cry rhythmically, Hay a haih hay a haih ; 
and another party, Hdwa hdwa. I was told that if women 
scratch their faces on a person’s death he will be burned in 
hell; but this theory is overruled by ancient custom. Indeed, 
if a woman does not observe the custom she will afterwards 
be reprobated for it; if she is quarrelling with another 
woman the latter may say to her, You ought not to speak 
a word, you did not scratch your face when your brother 
died If a man, as sometimes happens, asks beforehand 
the women of his family to refrain from the practice on his 
death, they will nevertheless scratch their faces, though “ only 
a little ” ; but in such a case the dead man will not have to 
suffer for it. Unmarried girls and women who have only 
been married a year, however, are not allowed to take part 
in the performance of this rite, called ndlb^ although they join 
in the lamentations ; and a woman who has torn her face 
must not prepare the funeral supper, because the forbidden 
act has made her mahroma^ tabooed It frequently 
occurs that the women of the family cut off their hair on the 
day when the death took place ; but they do it secretly, as 
otherwise they would be prevented from performing this 
unlawful rite. The shorn hair is afterwards taken to a shrine 
and left there. 

Among the Mnasara I was told that the women rub their 
hair and clothes, but not their faces, with cow-dung ; and on 
the death of a husband, father, or brother the wife, daughter, 
or sister also cuts off her hair. She first puts it on the roof 
of the tent and leaves it there for seven days, and then takes 
it to a shrine. In the I^iaina the younger women only, those 

^ For other similar chants in Dukkila and the Rahamna see Doutte, 
Merrdkech, p. 355 sqg. 
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of the child-bearing age, perform the ndlb, scratching their 
faces and rubbing them with soot and cow-dung. They also 
strew ashes over their heads and clothes, blacken their 
kerchiefs with soot, gird themselves with ropes, and play 
on earthenware pans as if these were tambourines. This rite 
is performed not only by women of the dead person’s family 
but also by other women living in the village, who come to 
the house of mourning and take part in the performance, 
expecting their services to be returned in a like manner in 
the future when a death occurs in their own houses. Yet 
here also there are men who forbid such demonstrations of 
grief on their death ; and I was told that their will is respected. 
The women of the family of the deceased, moreover, cut off a 
portion of their hair and put it on the roof of the house. 

Among the Ait Sadden all the women in the village, 
including strangers who happen to be there, come to the 
room or tent in which the dead person is lying. Standing 
close to the body they wail and scratch their faces and cry 
out, all together, time after time, Alihai a wdiha hdiyha hd 

wdiha ; a wdiha is an exhortation to the others to scratch 
their faces, while hd wdiha means “ here we are doing it 
The scratching is so violent that the cheeks get lacerated, 
unless perhaps in the case of some woman who does not like 
to spoil her appearance and therefore scratches her face only 
slightly; in such a case the women of the dead person’s 
family will scratch their faces with equal care at the funeral 
of one of her people. The nearest relatives or intimate 
friends of the dead man’s wife also rub themselves with 
soot, ashes, mud, and fresh cow-dung, gird themselves with 
ropes, and dress themselves in dirty old tent-cloths. A 
mother or sister, or some other woman particularly fond of 
the deceased, may even, after tearing her cheeks, disclose 
her bosom and maltreat it in a similar manner. In former 
times, however, a woman who had been a victim to the 

jenniya called the Tab‘a ^ and had been cured by a 
shereef refrained from all these unlawful practices ; but 
this rule is no longer observed on the death of a near relative, 
even though the shereef tells her to comply with it. The 

^ See supra, i. 400 
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scribes also try in vain to persuade the women in general to 
give up these customs; and should a woman follow their 
advice on the death of a near relative, she would ever after 
be reproached by the other women. The said ceremony, 
which is called aggdin or arm^sen, however, is performed in 
full only if the deceased had reached the age of puberty. On 
the death of a little child there is no such ceremony at all, 
except that the mother scratches her face in case the child 
was her first-born ; while on the death of an older child the 
mother or sister does so slightly in other cases as well. Very 
old women, but not those who are merely past the age of 
child-bearing, refrain from scratching themselves, though 
they soil their faces like the other women if the deceased was 
a near relative. The ceremony will take place even if the 
person has before death asked to be spared it. If a person 
dies on a Friday or feast-day the women are less profuse in 
their expressions of grief, the men trying to dissuade them 
from scratching their faces. And their wailing is also less 
exorbitant on the death of one of their own sex than on that 
of a man. 

After scratching their faces the women of the Ait Sadden 
sit down and make ejaculations like these :—“ O my son 
(or brother), where are the scribes in whose company you 
were ? ’’—if the deceased was a scribe ; or, Where are 
the riflemen in whose company you were ? —if he was a 
rifleman ; or, Where are .the horsemen with whom you 
used to practise powder play ? ” On this occasion the women 
are wailing over their own dead relatives, and what they say 
may be sheer fiction. Thus a woman may exclaim, O my 
son, where is your horse ? ” though he never owned a horse 
or even a donkey; or, Where are your clothes with their 
golden embroideries ? ” though he only wore a shabby dress ; 
or, Where is my shereef?'’ or, ‘‘Where is my gazelle*' 
(the name for a beautiful person) ? however wicked or ugly 
he was. But these lies can only be told by strangers, whose 
statements may be plausible, not by women living in the 
village. All women belonging to the family of the deceased, 
with the exception of those who are very old, cut off their 
two plaits and hang them at the shrine to which the cemetery 
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is attached or on some tree outside it. If the deceased was 
a man, some female friend of his who is not a near relative 
may also cut off a tuft of her hair and hang it there, although 
she tries to conceal it if she is a married woman ; whereas a 
widow or a divorced wife may without shame sacrifice even 
her plaits. The cutting of the hair only takes place when 
the corpse has been carried to the cemetery to be buried. 

Among the Ait Warain the women tear their faces both 
with their nails and with bits of a sooty old pipkin. Some 
of them dress themselves in an old tent-cloth, though the 
other women do not allow them to wear it for long ; and 
women to whom the deceased was particularly dear cut off 
one or both of their plaits and deposit the severed hair at a 
shrine. This is also the custom among the Ait Yusi; and 
if the death was due to violence it is the universal rule for 
the women of the slain man's family to cut off their right 
plait, and sometimes the left as well. Among the Ait 
Mjild the women scratch their arms and the upper part of 
the body. Among the Ait Nder the female relatives of the 
deceased smear their faces and clothes with cow-dung and 
mud taken from a pond. Among the At Ubahti both the 
women of the tent and female relatives living in other tents 
rub themselves with the soot of an earthenware pan, ashes, 
and cow-dung and tear their faces and gird themselves with 
ropes. The ceremony of tearing the face is called by them 
aijdur. They also loosen their plaits and cut off some of 
the hair and bury it in the ground. Among the neighbouring 
tribe of the At Buzeggu a widow, mother, daughter, or 
sister shaves her head completely. 

When a Tangier man hears of these customs he exclaims, 
A^udu be lldh men n-nahiya u n-ndtb (or, men sahdteh), “ I 
take refuge with God from the lamentation and scratching " 
(or, from his curse ") ; and during my stay among the 
Jbala of Andjra, Jbel IJbib, and the Sahel I also often 
heard them speaking with much contempt of the women's 
behaviour at funerals among their Arab neighbours. They 
accused them of not knowing their religion; they called them 
heathen or Jews. I was told that among the Bdawa the 
women even throw dung and stones at the bier when the 
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dead body is carried away to the cemetery. Among some 
Arabs in the neighbourhood of i^lcazar they throw stones 
into the air, saying to God, ‘‘ What did you take ? You only 
took a corpse ’h And I heard of a woman among them 
who, after scratching and soiling herself, went to the body 
of her dead husband and boxed its ears, saying angrily, 

Who is going to attend to your animals ? I will not do it ’h 
Among the Briber, or Central Berbers, it occurs in rare 

cases that men scratch their faces on the death of a dear 
friend ; but they do not do it so violently as the women, 
and they are soon stopped by the other men. In Dukkala, 
or at least in some parts of that province, the men of the 
dead person’s family are also expected to weep, those who 
do not do so being said to have a black heart ”, and some 
men even make loud lamentations. But the men of other 
households who come to the tent only kiss the forehead of 
the deceased or, if the body has already been washed and 
dressed, place their right hand on the shroud and then, on 
removing it, kiss the hand, saying, Llah erdhmdk a fldn^ 

“ May God be merciful to you, O So-and-so 
As soon as the death becomes known it is the custom for 

friends to pay a visit of condolence to the family of the 
deceased. The condolers (in Arabic l-azzdym^ fern. 
l-azzdyaf) use phrases like these :—Allah i^dd^am I-ajar^ 

“ May God make the reward great ” ; Ajdrak dlldh^ ‘‘ May 
God reward you ” ; Allah ibiddel l-mhibba b s-sba^^ May 
God change the love for patience ” ; Ddd bdsdk (or bashum). 

He took away your evil The answers are, respectively:— 
Lldh la iwdrrik sarr^ May God let you experience no evil ” ; 
Iq^ld lek dlldh^ May God say the same to you ” ; Barak 

dlldhu flk, ** May God bless you ” ; Lldh la iwurrik bqs^ 

“ May God let you experience no evil ”. Among the Ait 
Sadden the male condolers (jm^azzan) whp come from other 
villages and are not relatives say to the members of the dead 
person’s family, Rabbi adaserzaq ssbar, ” May God give you 
patience ” ,* and the latter reply, R&bbi ur asittsn^dt (or, if the 
reply is addressed to more than one person, aunittsTjdt) ainnd 

ihhan^ May God not inflict on you what is bad ’h Among 
various tribes it is the custom for the condolers to bring with 
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them presents of food. Among the Ulad Bu^aziz relatives 
from other villages bring a sheep or an ox. Among the Ait 
Wary&ger the women who come to the house bring flour, 
while the male condolers assist the men of the family in their 
preparations for the funeral. Among the Igliwa the con¬ 
dolers make presents of various kinds of food—such as butter, 
oil, eggs, meat, and fowls—but not of bread. In other tribes 
(Amanuz, Aglu, Ait Sadden, Ait Warain, At Ubahti, Bni 
‘Aros) and in towns no such presents are given. At Tangier 
the period for paying visits of condolence lasts till the fortieth 
day. 

Very shortly after death the body of the deceased is 
washed, at least if he died at so early an hour that the burial 
can take place on the same day. In towns there are profes¬ 
sional male and female washers, the former, called gssdla 

(sing, gssdl) or hassdlm (sing, hdssdl) and the latter, who 
are also professional midwives, gssdldf or hassdldf. At 
Fez the male washers, as well as the washing board {mdgsel, 

at Tangier called mdhseT) and the bier (n'ds), are fetched 
from Sidi Fraj, a holy place with a small mosque and a 
madhouse with a prison for women above it. Well-to-do 
towns-people, however, may prefer not to make use of public 
washers, since it is considered important that the dead body 
should be washed by a person possessed of some baraka— 
a shereef or shereefa, a scribe, or a good and pious man or 
woman. ^ In country places the body of a man is washed by 
the fqi^ or schoolmaster, of the village or, if there is no fqi^ 

by some other good and religious man, with the assistance 
of one or two other men ; and the body of a woman is 
washed by the midwife of the village or some other woman of 
good reputation, by preference one who is in the habit of 
praying, with the assistance of one or two other-women. 
Among the Igliwa the male washers are always three ; one 
brings the water, another pours it over the body, and the 
third performs the actual washing. It is generally the jql 

of the village who does the last; but sometimes he is afraid 
of touching the corpse and therefore prefers pouring out the 
water and leaving it to one of the other men to do the 
washing. They call the male washers willi ssiridnin 
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those who wash ” ; sing, walli issirtden) and the female 
washers tilli ssirzdnin (sing, lal/z issirzden) ; the Shloh of 
Aglu call them, respectively, willi tuggdnin (sing, wanna 

ztdgga?z) and tzllz tuggdnin (sing, talli itdggan); the Briber 
of the Ait Sadden imszrden (sing, amsird) and timszrdin 

(sing, tamsirdi). The rule that men shall be washed by 
men and women by women does not apply to little children, 
who are generally washed by women. A father may wash 
his little son, but parents are not allowed to wash their 
grown-up children nor children their parents, because 
decency forbids them to see each other’s nakedness. The 
persons who take part in the washing must be in a state of 
ritual purity. No other person is permitted to be present 
when the act is performed ; and in Dukkala I was told that 
should anybody else catch a glimpse of the naked body after 
it has been washed, the whole washing would have to be 
done over again, since the body would be considered to have 
been defiled. 

The washing generally takes place ‘in the house or tent 
of the dead person. Yet it does not do so in all cases. 
Among the At Ubahti the corpse is washed either in the 
tent or at a spring or water-course. Among the Amanuz, 
at Aglu, and not infrequently at Demnat also, the body of a 
man is washed in the mosque, whereas that of a woman is 
washed in her house. A scribe from the Ait Saddfe pointed 
out to me that while in his own tribe the dead are always 
washed in their tents or houses, the Ait Nder, for this 
purpose, take their dead to a shrine on the back of an animal, 
which has the belt of a woman tied round its neck so as not 
to be affected by the has of the dead person. At Tangier 
poor and homeless individuals or strangers who die inside 
the town are washed at the mdrstdn^ and persons, even 
natives, who die outside, at a special place in the cemetery 
close to the soq or at a shrine. The washing is often accom¬ 
panied with fumigation, which purifies the air and serves as 
a safeguard against evil spirits. In the IJiaina the place 
where the corpse is washed is fumigated with gum-lemon and 
agal-wood and sprinkled with salt to keep off the jnun or 

^ See supra, i. 48. 
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the hidl, of whom I shall speak below.^ The J^it Sadden 
fumigate the place where the dead body was washed with 
agal-wood, or, in default of this, with gum-lemon and 
benzoin, in order to prevent the appearance of the IdhidL 

The At Ubahti, again, burn white or black benzoin and 
harmel on the spot in the tent where the person died, so that 
it shall not be haunted by the Ihidl. While the body is 
being washed one or two candles are often kept burning even 
though the washing takes place in broad daylight. 

The body is washed with warm water, and certain parts 
of it with soap or scented soap-stone {gasul). The person 
who performs the act, after washing his own hands, says the 
bismilldh and states inwardly his intention to wash the 
dead one:—Alldhumma inni ndwzf gasl l-mzyif He 
then washes the genital region very carefully with a towel, 
which is left there. He washes the lips and the teeth three 
times, and the nose the same number of times. All these 
parts of the body are washed with the left hand. He washes 
with both hands the face and the right and the left hand 
and arm to the elbow, all three times. He passes his wet 
hands once from the forehead to the nape and back again. 
After again wetting his fingers he puts the forefingers into 
the ears and passes the thumbs behind their backs. Taking 
water with the right hand he washes with the left the feet 
as high as the ankles, first the right and then the left, three 
times apiece or more if they are dirty. He then recites the 
profession of the faith, unless he has, prematurely, done so 
before, when passing his hands over the crown and back of 
the head. This ablution, which is called is followed 
by the so-called gasl l-mzyitK The upper part of the dead 
body is raised into a sitting position. The washer fills his 
open hands with water three times and washes the head. 
With his right hand he washes the inside of the right ear and 
with his left hand that of the left ear, and washes in a similar 
manner the backs of the ears. With water poured out by his 
assistant he then washes the remaining parts of the body in 
the following order : the right and the left sides from the 
neck to the knee ; the back; the foreside from the chin 

^ Infra, p. 526 sq. 
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downwards to the end of the stomach, giving particular 
attention to the navel ; and the right and the left leg from 
the knee to the ankle. After this he recites once more the 
profession of the faith. These ablutions must be performed 
on the day when the dead person is to be buried, even though 
he has died and been washed on the day before. In such a 
case, however, the first washing is generally of a very simple 
character. There may also be a preliminary washing if the 
death and the burial take place on the same day. At Tangier 
a dead body which is defiled by sexual or excremental 
impurity is subject to a so-called gasl l-dda (J-dda)^ so as 
not to be abandoned by the angels. In Andjra the washing 
prescribed by the religious law, l-gasl de l~fard de 

is preceded by the gasl l-drdq de the washing 
away of the sweat of the dead one ; and if the burial is 
performed on the day of death there is only a short interval 
between these washings, during which the body is left 
without any other covering but such as is required by decency. 
Among the Ait Sadden it is shortly after death stripped of 
its clothes and bathed by an elderly woman or, if the deceased 
was a married man, by his wife. 

Precautions have to be taken with the water which has 
been used for the washing of the corpse. It is bad to tread 
on it. If anybody does so the skin of his feet will chap 
(Ulid Bu'aziz, Andjra, Bni ‘Aros, Ait Waryiger, TemsSman); 
and the Ulid Bu'aziz say that it will remain in that condition 
till the Great Feast, when the feet may be cured by being 
dipped into the blood of a sacrificed animal.^ The Ait 
Sadden believe that if a woman treads on water with which 
a corpse has been washed she will never after give birth to 
a child ; and I have heard of a similar belief among the 
women of Tangier. In the Hiaina care is taken to prevent 
fowls from drinking such water; for it is believed that if a 
fowl did so and afterwards drank from a vessel used by the 
inhabitants of the house, the latter would be hurt in con¬ 
sequence. Magic is also practised with such water, as will 
be seen later on. The broom with which it has been swept 
off is thrown away (Fez, Tangier, Amanuz) ; and the same 

^ Supra, ii. 122. 
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is done with the vessel or vessels which have been used for 
the washing, or they are given in charity to some poor 
person (Tangier) or deposited in the mosque of the village 
(Andjra). 

When the body has been washed it is dressed. Once 
more the big toes are, in many cases, tied together, and the 
jaws are bound up. At Fez the thumbs are also tied together 
over the breast, while at Tangier the same is done with the 
sleeves of the grave-shirt after the body has been dressed. 
In the former town I was told that cotton is inserted into the 
ears, nostrils, anus, and, in the case of a woman, her vulva, 
and is also put over the eyes and the mouth ; while at 
Tangier cotton which has been sprinkled with camphor is 
inserted into the ears and nostrils, between the lips, under 
the armpits, and at the groins. The grave-clothes are 
generally made of white cotton stuff, which should be clean ; 
but for some of the pieces, such as the drawers, shirt, and 
turban, the real garments may be used. It is a widespread 
idea that the grave-clothing should consist of seven pieces ; ^ 
though the rule stated by Sidi Halil that in the case of a man 
the number of pieces should not exceed five ^ is also recognised 
and observed. 

At Tangier the grave-clothes of a man consist of sdrwal 

(“ drawers tidmir (“ shirt ”), 'dmama (“ turban ”), which 
is also generally used for the tying up of the ]3^sfs,fdfa (over 
the head and the body to the knees), and a shroud called iijdh 

l-kfen, “ the outer side of the shroud ’’ ; while a woman has 
two additional fdif over the first one or an izdr (a rectangular 
seamless piece of material worn by women) instead of one 
of them. A woman also has a Ifdm^ or veil, over the face 
below the eyes, which is reckoned as part of the ^amdma. The 
grave-clothing is often sprinkled with saffron-water before 
the body is dressed in it and with geranium-water afterwards ; 
or it is fumigated with agal-wood or gum-lemon before the 

^ Cf. Host, Efterretninger om Mardkos og Fes (Ki0benhavn, I779)> 
p. 116 ; Michaux-Bellaire and Salmon, ‘ El-Qgar el-Kebir in Archives 

marocaines^ ii. (Paris, 1904), p. 76. 
2 Sidi Halil, Mu}itasar, i. 2, 20. 10 (French translation by Perron, 

vol. i, [Paris, 1848], p. 314). 



448 RITUAL AND BELIEF IN MOROCCO CHAP. 

dressing commences. Well-to-do people also put roses, 
jasmins, and other flowers the scent of which is liked by the 
angels, over the face after the body has been dressed. Un¬ 
married persons, even little children, have their palms painted 
with henna ; they are called drdyis l-ahera, bridegrooms 
or brides of the other world. A very small child, however, 
is not dressed in the usual grave-clothes, but is only wrapped 
up in a piece of white calico. 

Among the Ulid Bii'aziz the body of either a man or a 
woman is dressed in sdrwal(“ drawers ”), bdlgra (“ slippers 
bed'dya (“ waistcoat ”), and sedd (“ turban ”), while a woman 
has, besides, two feif placed round her waist, one in front 
and the other behind ; and the whole body is then wrapped 
in a shroud (kfen). Unmarried grown-up persons have the 
right palm smeared with henna. In Andjra the grave- 
clothes of both men and women consist of seven, five, or 
three pieces, according to the means of the family. The 
three pieces are the sdrwal drawers *’), rdzza turban ”), 
and kfen (shroud) \ the five pieces include in addition a 
qand'dra (“shirt’’) and a Warn (“veil”); and the seven 
pieces, sidbbdt (“ shoes ”) and an uja l~kfen (a larger shroud 
outside the other one) as well. Unmarried girls have their 
hands painted with henna. Among the Ait Waryiger and 
the Ait Temsiman the body is dressed in “ drawers ” 
(ssarwar^ ssdwdr)^ “ shirt ” (ssdmmir^ ttsdmmir)^ “ turban ” 
{ddmdnd^ ardzzef), and “ slippers ” (ihdrkusen, ihdkds^^ 

and is then wrapped up in a shroud (^ehfen^ resfen). Among 
the Ait Sadden the grave-clothes consist of isrduK^"' drawers ”), 
ttMmir (“shirt”), tdsdHt (“headgear”, wound round the 
head), ssbait (“shoes”), Ukjen (shroud), and udm I likfen 

(the Arabic ujdh l-kfeii); but the two last-mentioned pieces 
are sewn together so as to make one piece, in which the body 
is sewn up. Unmarried young persons have their eyes 
painted with antimony and their lips with walnut root or 
bark. Among the Amanuz the grave-clothes of both men 
and women consist of five, seven, or nine pieces, namely, 
ssdrwql (“ drawers ”) or two or three ssraul^ aqssab (“ shirt ”) 
or two or three iqsban^ tagust (“ belt ”), rzza (“ turban ”), 
and mkfen (shroud) ; although the body of a poor person 
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may simply be wrapped in a cotton sheet or shroud. Among 
the Iglfwa the regular number of pieces is seven. Every¬ 
where the shroud in which the body is enveloped is knotted 
at head and feet. In many cases at least, the needles 
with which the grave-clothes have been sewn and the thread 
and cotton which may be left after sewing them are either 
thrown away or given in charity to some poor woman. 

If the deceased was a hajj, that is, had made the pilgrim¬ 
age to Mecca, he may have brought his shroud from there, 
and ia such a case he would have taken it to the well 
Zemzem and sprinkled it with its water. Very frequently 
the grave-clothes of a hajj are on his death sprinkled with 
water from the same well which he brought with him, and 
a little of it is also mixed with the water used for the washing 
of his body ; and it is the custom for persons who have made 
the pilgrimage to present such water to their friends to be 
used for the same purposes. It is considered a very meritorious 
act to provide a poor person with grave-clothing on his death. 

At Fez, while the body is being washed and dressed, a 
band of scribes who have been brought from Sidi Fraj are 
making recitations from the Koran in the open centre of 
the house ; and after they have received payment and gone 
away they are succeeded by another band of scribes, who 
continue the recitations until the body is carried out of the 
house. If it remains there overnight and the family of the 
deceased is fairly well-off, the whole Koran is recited in the 
room where his body is lying, often in the presence of his 
family. I was told that the object of the recitations is to 
prevent Sitan from troubling him; the devil may even make 
the dead than sit up just as though he were alive. Not 
infrequently men belonging to the mwdlln d-ddlll are also 
called in to recite in the presence of the deceased portions of 
the book Dala’il al-Qairat of al-jazull, whose followers they 
are. If the dead person belonged to a religious order it is 
the custom both in Fez and elsewhere to invite members of 
his tdifa to his house, where they form a ring round the 
corpse and sing and kairidh^ in the usual manner, but 
refrain from playing, or, in the case of ‘Esawa, Hmadsa, 
and Jilila, do nothing more than recite their hezb. 

VOL. II 2 G 
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At Tangier the washing and dressing of the body are 
likewise accompanied with recitations from the Koran in the 
centre of the house. The whole Koran may be recited on 
this occasion and the Burdah and a portion of the Dala’il 
al-Hairat as well; but at a poor man’s funeral the whole 
performance will be restricted to the recitation of the 36th, 
the 67th, or the 20th chapter of the Koran—the suratuyd sm, 

the sicratu "l-mulk (generally called fabdrak), or the suratu 

td hd—followed by the usual fdfha. If the interment of the 
deceased is postponed till the day after he died, the whole 
Koran may be recited at night, or also l-fedya l-kbira or 
l-jidya s-sgera ; the former consists of the first part of the 
creed repeated seventy thousand times with the second part 
added after each hundred, and the latter of the prayer for 
the Prophet (saldf 'dl n-nbt) repeated one thousand times. 
I was told that the object of the recitations made by the 
scribes is to keep off evil spirits. If the family of the deceased 
can afford it, the scribes are entertained with siks^ and meat 
before the bier is carried out, and alms of food and money 
are also given to the poor who have gathered at the house. 

In country places, also, recitations from the Koran are 
frequently made while the dead body is still in the house 
or tent. There may be such recitations during the day or, 
if the deceased person is buried on the day after his death, 
at night. Among the Ait TemsSman scribes are reciting 
the tabdrak while the body is being washed and dressed, 
but no recitations are made at night. The case is different 
among the Ait WarySger and the Ait Sadden, as also in the 
Hiaina, if the family can afford to employ scribes for nightly 
recitations. In Andjra and among the Bni *Aros these 
recitations may comprise the whole of the Koran,^ but may 
also be restricted to the yd sin alone, and the scribes are 
entertained with k'&sks^. In the (jarbiya the food with 
which the scribes are served before the body is carried away 
must be taken to them in one dish at a time only, and the 
empty dishes must likewise be removed one by one, lest there 
should be another death in the house before long. Among 
the Ulad Bu'aziz and the Amanuz and at Aglu, on the other 

^ Cf, MicTiaux-Bellaire, op, cit. p. 141 (Habt.). 
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hand, there are no recitations of the Koran either by day 
or night while the body of the deceased is lying in his old 
home. 

If the burial is put off till the following day the body 
is left alone in the room after the scribes have gone away, 
or an enclosure is made for it in the tent; among the Ulid 
Bu'aziz it is placed along the back of the tent and hidden 
by a curtain. A candle or two and sometimes as many 
as four candles, or an oil-lamp, are left burning in the room 
or close to the corpse throughout the night. In Andjra 
some salt may be strewn on the candles ; and at Fez the 
light was expressly said to serve as a protection against the 
jnun. Among the Ait Temsiman it must be left to burn 
itself out.^ The room may be fumigated with benzoin or 
gum-lemon. In many places a dagger or some other object 
of steel or iron is put on the abdomen of the dead body (Fez, 
Tangier, Andjra, Bni ‘Aros) ; among the Ait Sadden a 
ploughshare {tagursa) is used for this purpose. It is said 
to be done to prevent the abdomen from swelling; but I 
have also been told that its object is to keep away Sftan or 
the jnun (Fez, Andjra, Bni *Aros). The Amanuz prevent 
swelling by placing a lump of earth over the navel. 

The time when the deceased is buried depends on the 
hour of his death. In Fez and the Hiaina, if a person died 
before ^dsar^ he is generally interred on the same day, but 
if he died at a later hour the burial is as a rule put off till the 
next morning. At Fez and Tangier nobody is buried after 
sunset; but the Ulad Bi!i'aziz and the Bni 'Aros inter people 
even after it has become dark. In Andjra, if the death took 
place before ^dsar^ the body is if possible buried on the same 
day, unless the deceased was a wealthy man and his family 
want to give him an unusually fine funeral; but it is con¬ 
sidered bad to keep a corpse in the house longer than is 
necessary. The dead person is said to be anxious to be 
buried as soon as possible and to complain of his family” 
if it is not done. Among the Ait Waryiger there is the 

^ Cj Michaux-Bellaire, op. cit, p. 141 :—La bougie allumee pour 
le lavage du corps continue a bruler jusqu’k ce qu’elle soit consumee: 

on ne Viteint fas 
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opposite belief: the departed is too fond of his old home to 
like to be hurried into the grave, though his people want to 
bury him quickly. The burial is among them postponed 
till the following day even if the death occurred shortly after 
mid-day, and it is said never to take place after ‘dsar. Among 
the Ait Sadden it may be put otf till the next day though the 
person died in the morning—if the grave-clothes are not 
ready before then or if some near relative living in another 
village could not otherwise attend the- funeral or if the 
cemetery is too distant, which may be the case because there 
is not a cemetery in the vicinity of every village. On the 
other hand it also happens that a person who died after 
‘dsar is buried on the same day, if everything is ready for 
the funeral and the cemetery is not far off; and poor people 
who have no near relatives are even buried after sunset. 
But as the Ait Sadden consider prayer indispensable at a 
burial—a view which is not universally shared—and no 
prayer must be said for some half an hour before sunset, 
nobody is buried at that time. The Igh'wa and the Amanuz 
also refrain from burying anybody when the sun is going to 
set, though they bury people after sunset and the latter even 
after it has become dark. 

At Fez, before the body is taken to the grave, the relatives 
and friends of the deceased assemble in the house ; and 
many other people, though only men, gather in the street 
outside to join the procession. The body of a man is carried 
out of the house on a palmetto mat {hserd), and is then, with 
the mat, placed in a bier [n‘d^) waiting at the door. The 
body of a woman or a child, on the other hand, is put inside 
a yellow coffin (fSUf) made of wood, before it is carried to 
the bier. When an old man’s body is taken out of the 
house, some ngdgej (sing, nggdfa)—free negresses whose 
business is to assist women on festive occasions and especially 
to attend weddings—trill the zgdrzf, having been hired for 
this purpose; it is said to be a mark of respect, as there is 
baraka in an old man. At Fez and everywhere else the body 
is carried out of the house head foremost. At Tangier it is 
generally placed in the bier {mahmel) before it is carried out, 
and a flag brought from some shrine is often spread over the 
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blanket with which it is covered. If the family of the 
deceased is sufficiently well-off, the body of a woman or a 
child, and sometimes also that of a grown-up man, is laid in 
a coffin (^qdjdr), which has been painted with saffron, and 
the coffin is placed in the bier; but this is not done with a 
very small child, who is carried to the grave in the arms of a 
man. In any case a youngish woman, whether married or 
not, has her bier or coffin distinguished by an arched erection 
of cane, covered with white cotton and decorated with silk 
handkerchiefs and two or three belts. This is called an 
'ammqriya, like the decorated cage in which a bride is taken 
to her new home. When a person has a house built for him, 
he often tells the builders to make the entrance door of the 
house so wide that a bier and an ^ammqrtya can be taken 
through it. At the funeral of an unmarried person or a 
woman who is with child, one of the women trills the zgdrtf 

when the body is carried out, as if it were a wedding. If the 
deceased was a married man and his widow is with child, 
she places her belt on the cover alongside the body, in 
case she has not previously given birth to a child. 

In Andjra, too, the mqhmel, or bier, of an unmarried 
girl is decorated as an ^ammqriya, and the zgdrlt^ is trilled 
when her body is carried out; and the latter is also done in 
the case of a bachelor.^ The pregnancy of a woman who has 
lost her husband is announced in the same way as at Tangier; 
and a similar custom is found among other Arabic-speaking 
mountain tribes ^ and the Rifians of Temsiman. In Andjra 
the bier is set down in the yard outside the house with the 
face of the dead person turned towards Mecca ; scribes 
recite the t^abdrak and in many cases the Burdah as well; 
and a meal of kdsksT^ and meat is served there to them and 
the other people.® Among the Bni ‘Aros the Bijrdah and 
the siZlka are on this occasion recited at the funeral of a rich 
man and the yd sin at that of a poor one, and a meal is 
likewise served in the yard or, if the family is poor, bread 
and dried figs are given to all who are present. Among 
the same mountaineers it is the custom to put myrtle sprigs 

^ Cf. Michaux-Bellaire, op. cit, p. 142 (Habt). 
^ Ibid, p. 142 (Habt'). ® Cf, ibid, p. 141 (Habt). 
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underneath the dead body before it is carried away. Both 
among them and in Andjra it is considered necessary that 
the washing board should have been removed before the 
bier with the corpse is carried out of the house, since other¬ 
wise there would soon be another death in the family. 

Among the Ait Waryiger, also, the bier, after being 
carried out of the house by four men including some member 
of the family, is placed in the yard {azqaq\ from which all 
the animals have been previously removed so as not to see 
or hear the dead person; it is believed that he is weeping 
and that animals can hear it, though men can not, and that 
they would become sorry if they heard it. The scribes 
recite the hezb yastaiHruna, contained in the fourth chapter 
of the Koran (suratu and nobody is then allowed 
either to weep or talk. After the recitation all the people 
make fdtha, one of the scribes asking God to be merciful 
to the dead person and to bestow his blessings on the living. 
Four persons take hold of the bier, and the women begin to 
cry. But if the departed was a bachelor or an unmarried 
girl one of the women, instead of crying, trills the zgdrzt, 

here called sriwriwen. Before the bier is carried out of 
the house a meal of meat and bread made of barley without 
yeast is served in the yard to the scribes and all others who 
are there on this occasion. But many persons do not like 
to partake of food served at a funeral, as such food is said 
to remain in the stomach for forty days. 

Among the UlSd Bu'aziz the bier {misdn ; in Mazagan 
called marfd) with the body is taken out, not through the 
entrance of the tent, but through an aperture in its back. 
Among them also the zgdrlt is trilled on this occasion if the 
deceased was a bachelor or a grown-up girl. In the fjiaina 
the carriers stop just outside the threshold and raise the bier 
(gi'ds) three times and put it twice on the ground; otherwise 
the has would remain in the house and another of its inhabit¬ 
ants would soon die. If the deceased was a married man 
and his widow is with child, she passes once underneath the 
bier when it is raised, so that the people may know that the 
child to which she will give birth was begotten by her husband. 
Sometimes the Burdah, or part of it, is recited outside the 
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door by scribes, who are remunerated with money laid down 
on the corpse. Among the Ait Sadden the corpse is carried 
out of the house or tent by the jql and two or three other men, 
and is then, outside the entrance, tied to a stretcher (zsebder) 

consisting of two longitudinal and two transversal poles 
with no board between them and no legs. Four women take 
hold of the stretcher and lift it over their heads three times, 
each time putting it down again on the ground. They then 
lift it a fourth time, but not so high, when it is seized by four 
men, who place the projecting parts of the transversal poles 
on their shoulders or necks and carry it away. If the 
deceased was a young unmarried person, whether bachelor 
or girl, they have not proceeded many steps before one or 
two women trill the zgdrlt {asg'dri). If the deceased was a 
married man and his widow is with child, she passes three 
times in succession under the stretcher while the men are 
walking along with it. When the body was carried out of 
the house or tent the animals had been removed from the 
place ; and subsequently any herd or flock which happens 
to meet the funeral procession is driven away, as it is con¬ 
sidered bad for the animals to come near a corpse. 

The. dead body is carried to the cemetery head foremost. 
In Fez, Marraksh, and some other towns, it is carried by 
professional bearers, called zerzdya, Hyydla^ or rdffd'a; 
but in Tangier, Tetuan, and smaller towns, as well as in 
country places, the bearers are friends of the deceased and 
other persons, who relieve each other one by one at frequent 
intervals, desirous to perform a good deed by carrying the 
corpse. Everywhere it is considered meritorious to accom¬ 
pany a dead person to his grave ; there is charity in every 
step—kull hdlfa b has ana. At Fez, Tangier, and other 
towns no women take part in the procession, and the same 
is very frequently the case in the country—for example, in 
Andjra and among the Bni ‘Aros and other Arabic-speaking 
mountain tribes,^ among the Rifians of the Ait Waryiger 
and Temsiman, and among the Shloh of the Amanuz and 
Igliwa ; whereas among the Ulid Bfi'aziz and the Ait 
Sadden the women walk behind the men, wailing as before 

^ See also Michaux-Bellaire, op. cit. p. 141 (Habt). 
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and even scratching their faces. The procession may 
include one or several slaves who belonged to the deceased 
but were freed by his will; and in walking along, such a slave 
holds the certificate of freedom aloft in a cleft bamboo stick.^ 
Custom varies as to the order in which the participants in 
the procession w^alk.^ At Tangier it was formerly the rule 
that the male mourners and friends went first, before the 
bier, but now they walk behind it and the other people ahead 
of it. In many other places the procession is headed by a 
band of scribes, and after them come the men carrying the 
corpse (Andjra, Bni ‘Aros, Ulid Bu'aziz, Amanuz) ; but 
among the Ait WarySger the bearers go first, after them the 
scribes, and then the other men and boys. The pace of the 
procession varies ; among the Ait Sadden it is faster than 
at Fez, among the Ait TemsSman slower than at Tangier. 
While walking along the men are generally singing the 
profession of the faith; but another funeral chant, which 
is used instead of it by the T®ijaniyin, is Subhdn dlldh wa 

l-hamdu li lldh wd Id ildha ilia lldh'd. alldhit akbdr^ wd Id 

hdula wd la q'dwwdfa illd bi lldh^ “ Lauded be God and the 
praise be to God, there is no god but God, God is most great; 
there is neither power nor strength but with God 'L In towns, 
if the body is carried to the cemetery at the hour of the mid-day 
or the afternoon prayer, it is taken to the btf l-gndiz^ or 
mortuary chapel attached to a mosque, where a fql leads the 
congregation in the prayer for the dead, saldf l-jdndza, with 
its four repetitions of the takblr said without prostration. 

If the body is heavy for its size, keeping back as it were 
those who carry it, the deceased is supposed to be unwilling 
to leave this world (Fez), or it is said of him that he must have 
been a bad man (Tangier). In some country places it is 
believed that if an accident happens to the bier on the way 
to the cemetery (Ulid Bu'aziz), or if the funeral procession 
stops (Ait Waryiger), somebody else in the village will soon 
die. Among the Ait Waryager, when the procession passes 
a house, some water is thrown from it on the bier and the 

^ Cf, Meakin, The Moors (London, 1902), p. 380; Emily, Shareefa 
of Wazan, My Life Story (London, 1911), p. 157. 

^ See also Meakin, of. eit p. 3^. 
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men carrying it, in order to avert the pollution of death from 
the house. Among the Ait Temsiman water is poured on 
the road in front of the procession ; and if it is to pass a 
house in which there is a sick person he has to be removed, as 
otherwise he would die. At Tangier it is believed that if it 
passes a house in which there is a woman in childbed, either 
the mother or the child will die.^ At Fez boys who see a 
funeral coming in the street hasten to cover their heads so as 
not to be affected with ringworm. But it is generally con¬ 
sidered good fdl to meet a funeral. Once when I was sitting 
in a house together with two Shl5h and a funeral procession 
happened to pass, our conversation was at once interrupted. 
They said that in similar circumstances people who are 
having a meal stop eating, and that a person who is sitting 
out-of-doors has to stand up. All this is common custom 
in Sus and among the Igliwa, as well as at Tangier and 
Mazagan, but not at Fez. 

On the arrival at the cemetery (Arab. Umqdbar, l-mddma 

dydl Umqdbar [Hiaina], l~mdm6ra [Ulad Bu‘aziz]; Berb. 
asmdal [Igliwa ; Amanuz, who also call it ddmmar\ isndal 

[Ait Sadden], timedlin [At Ubahti], imddran [Ait Waryiger], 
imdran [Temsiman]) the bier is placed at the side of the 
grave (Arab. qbar\ Berb. Idqbar or tigimmi [‘"house”; 
Amanuz], timdlt or Idqbar [Igliwa], tindalt [Ait Sadden], 
tamdelt [At Ubahti], andar [Ait Waryiger], ander 

[Tems&man]), and the prayer for the dead is said, unless it 
has been already done at a mosque; among the Ulid 
Bu‘aziz, however, there is no prayer if the interment 
takes place between 'dsar and sunset, and elsewhere if 
it does so shortly before sunset. The Amanuz, on the other 
hand, consider it so necessary that prayer should be said for 
a dead person that if no fql can be found to do it at the 
funeral it has to be done afterwards. Among the same tribe 
the fqt^ when saying the prayer, holds in his right hand some 
earth, which he afterwards places underneath the head of 
the corpse in the grave. In some places the body is, before 
the prayer, removed from the bier and laid on the earth 
which has been dug up from the grave (Ulid Bfi‘azlz), and 

^ See sufirut ii. 386. 
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this must be done even though the digging has only begun 
(Ait Sadden). In Andjra myrtle sprigs are put at the 
bottom of the grave, and among the Ait Sadden seven fresh 
palmetto leaves ; the myrtle has the scent of Paradise, which 
is liked by the angels, and there is baraka in the palmetto. 
Among the Bni ‘Aros and at Tangier there are also people 
who lay such leaves in the grave, but in the latter place a 
palmetto mat {sedddjd) is the proper thing to put underneath 
the body to protect it from the earth with its stones. The 
body of a woman is placed in the grave under the shelter 
of a hdyek, and if she has been carried to the grave in a coffin 
she is also buried in it, though the blanket covering it is 
removed. The body is laid in the grave on its right side 
with the face turned towards Mecca, the shroud is opened at 
head and foot, other bandages are also untied, and in the 
case of a man the turban '' which has been drawn over the 
face is removed from it. Among the Ait Warydger and the 
Ait Temsiman the/^f fills his hand with earth and keeps it 
closed over the dead person’s face, reciting in a low voice 
a chapter of the Koran, one of his own choice, and, still 
continuing the recitation, strews the earth on the face and 
on the shroud covering the other parts of the body ; but if 
water from the well Zemzem is available he sprinkles the 
face and the shroud with the water instead of earth, and in 
such a case no recitation from the Koran is made. Among 
the Ait Warain, at the burial of a sucking-child, it is the 
custom for the mother to press a few drops of milk from her 
breast into a snail-shell and put it upon the infant’s head, 
saying, O my child, here is the milk I owe you Then 
her breasts will get dry and she will be able to conceive again. 

Boards or flat stones—called in Arabic Idhd and in Berber 
lalhud (Ait Sadden), (Temsiman), tkfafn (Amanuz) 
—are placed across the ledges formed by the narrow trough, at 
the bottom of the grave, in which the body is lying, without 
touching it. Their number should be an odd one—^three, five, 
seven, or nine, according to. their size ; if, for example, four 
were sufficient to cover the body, a small one would neverthe¬ 
less be added in order to avoid the even number (Ait Sadden). 
Among the Ait Waryiger seven boards are used, and they 
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believe that if this number were exceeded there would soon 

be another death. In several tribes it is the custom that 

when the sextons (Arab, hdffdra ; Berb. imengdzen [Ait 

Sadden]) are filling the grave everybody present throws a 

handful of earth into it, which is considered a meritorious 

act (Aglu, Ait Sadden, At Ubahti). This is not the custom 

at Tangier, but there some persons acquire merit by throwing 

three handfuls of earth into the grave. It is considered 

necessary that all the earth which has been dug up should be 

put back into the grave or placed on the top of it (Hiaina, 

Bni ‘Aros), and this is said to be a very compulsory rule 

(Ait Sadden). In Andjra I was told that if two hoes knock 

against each other while the grave is being filled, somebody 

else in the village will soon die. In order to prevent the 

earth from sliding down, the mound is surrounded with a ring 

of stones. These stones must be put side by side and none 

on the top of another (Ait Sadden) ; in the Hiaina it is 

believed that otherwise the has would remain in the house 

of the deceased, and the same rule is observed by the women 

and children who on the third day add two more rings of 

stones on the grave. Among the Ait Sadden the stones are 

brought to the cemetery on animals ; and it is said that if 

there is not room for all of them in the circle, somebody in 

the village will die before long. 

On this occasion water is very generally poured or 

sprinkled on the grave, at least if the earth is dry, and 

frequently on neighbouring graves as well; yet there are 

exceptions to the rule (Aglu, Temsiman). Among the Ait 

Wary&ger water is poured on the grave either when closed 

or on the following morning ; and if any water is left from 

the occasion when the body was washed, it is taken to the 

cemetery to be poured out together with the other water. 

As to the meaning of the custom of watering the grave I have 

heard different opinions. By making the earth compact it 

prevents an obnoxious smell from rising out of the grave and 

flies from entering into it. It makes God merciful to the 

deceased (Andjra). It quenches the thirst of the ants, and 

when they drink the water it is as though it were drunk by 

the dead person himself (Tangier). In DukkMa I was told 
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that “ the grave is thirsty ” ; my informant said that he did 

not know whether the water poured on it was drunk by the 

deceased or by angels, but he was sure that somebody 

drank it. In many places the sextons wash their hands over 

the grave after it has been filled (Hiaina, Bni 'Aros, At 

Ubahti, Amanuz), and if water is very scarce this may even 

be the only water rite performed at the grave (Ait Sadden). 

Sometimes the other men present do the same (ibid.)y and 

sometimes the sextons wash the hoes there, as well as their 

hands (At Ubahti). In the Garbiya the hdyek with which 

the body was covered is sprinkled with water at the grave.. 

An upright stone, or sometimes a board, is placed at the 

head of the grave, and very frequently another one at the 

foot; such a stone or board, or that at the head only, is 

called in Arabic Umeshdd or s-sdhed, the witness and 

in Berber Hahdd (Ait Sadden), ddmenzwit (Ait WarySger), 

or tdmenzust (Temsiman). A woman*s grave is dis¬ 

tinguished at Tangier by three cuts in the top of the stone or 

board at the foot of the grave, among the Bni 'Aros by 

one cut. Among the Amanuz the headstone is placed 

transversely on the grave of a man and longitudinally on 

that of a woman. The same is the case with the upright 

stone among the Ait Sadden and in the Uiaina, where there 

is only one such stone on a grave ; and in the Hiaina it is 

put at the head of the grave of a man and at the foot of that 

of a woman. On the interment of a woman the Ait Sadden 

place behind the headstone, outside the stones encircling 

the grave, the skin-sack {ahred) which she had under her 

head when she died ; but the wool or clothes with which it 

was stuffed have for the sake of economy been replaced by 

straw, and for a similar reason an old and discarded ahred 

was, previous to her death, substituted for the one used before. 

Among the Ait Warylger the bamboo cane with which the 

body was measured is broken and the pieces are put on the 

grave. Elsewhere it is placed unbroken along the top of it 

and is left there (Andjra, Bni *Aros, Amanuz), at Tangier 

for three days only. In the last-mentioned place it is con¬ 

sidered necessary that this measure ij-qids de 

should be made of fresh bamboo so as to impart life to 
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the dead body, and for the same reason myrtle sprigs are 

put along the top of the grave above the chest of the deceased. 

The Amanuz cover the grave with branches of the thorny 

lotus tree {astiggar) and large stones as a protection 

against jackals and other beasts of prey, and leave them 

there for four months and ten days. So also the Ait Tem- 

siman put thorny branches or plants on the grave, but remove 

them when forty days have passed. 

Recitations from the Koran are made at the grave, 

commencing after the body has been put into it and covered 

with the Idhd. The yd sin is most frequently recited on this 

occasion. It may be followed by the dyatu d-kursi and the 

so-called hawatHm l-baqara^ the last ayah of the second 

chapter ; but the t^abarak or the td hd is also recited together 

with, or instead of, the yd sin. The recitation ends with 

the suratu d-ihlas^ which is commonly repeated three times. 

In some places even the whole Koran is, in the case of a 

wealthy man, gone through at his burial. After the recita¬ 

tion fdtha is made. At Fez some man who has baraka, a 

shereef or a/^J, then says, L-hamdu li lldhi rabbi l-dlamin^ 

The praise be to God, the lord of the worlds at the same 

time moving his hands down his face and kissing them as 

they pass the mouth ; and the same is done by the other 

men or some of them. At Tangier the people say after the 

fdfha has been made, Qddm li lldh u men jd li lldh^ “ Steps 

for the sake of God and he who came [did it] for the sake of 

God”. In the Hiaina the fql says to the people, Ansarf'd 

irhdmkum llah^ “Go away, may God be merciful to you”. 

Among the Ulid Bta'aziz the women again cry and scratch 

their faces. 

While the recitations are made and afterwards, food is 

in many places given to the people who are assembled at 

the grave. At Tangier bread and figs are distributed, in 

Andjra and among the Bni ^Kxos ftqir {ftdyqr)—bread made 

without yeast—and figs, or only ftqir (Andjra) ; this is 

called in Andjra l-ftqir de n-n^ai de l-miyif. Among the At 

Ubahti figs are given at the grave, especially to the children, 

as ssadqatj or alms, and in default of figs small pieces of 

bread. The Ait Warain give bread and figs at the grave if, 
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contrary to the general rule, no siks'A with meat is served 

after the burial in the house of mourning. Among the 

Amanuz dates, figs, almonds, and bread are distributed ; 

while at Aglu an even more substantial meal, consisting of 

siks'i^ with meat and bread with butter and honey, may be 

served at the grave. Among the Ait Tems&man a meal 

which has been previously prepared in the house of mourning 

is offered to the scribes and all other persons present at the 

grave. At Fez money is distributed among the poor who 

have assembled there. 

Before the hoes (Arab, ftsdn, sing, f&s ; Berb. igelzam, 

sing, agelzim (Amanuz, Igliwa), ig^zzamen, sing, ag^zzim 

[Ait Sadden], iyzzdm^ sing, ayzzim [At Ubahti], irizdm^ 

sing, arizim [Temsiman]) with which the grave was dug are 

carried back from the cemetery, the heads may have to be 

removed from the handles, turned upside down, and then 

put back in this position (Hiaina, Ait Sadden, At Ubahti).^ 

In the yiaina this is said to be done in order that the has may 

not return to the house and cause another death. Among 

the At Ubahti the heads must remain reversed till the 

following morning, lest some person in the tent to which the 

hoe belongs should die. Among the Ait Sadden the hoes 

must not be taken into a house or tent nor be used for any 

kind of work for three days after the burial ; while among the 

Amanuz neither the hoes nor any basket {taryal£) or spade 

(tamadiri) employed for the digging or filling of the grave 

must be used for the same period. The Ait Temsiman put 

the hoes on the roof of the house and leave them there 

likewise for three days, and they do the same with the 

thnna^ or wooden implement with which the earth is pushed 

into the grave when it is filled in, and with the traHa^ or 

net made of esparto or hemp, in which the body was carried 

to the grave, in case there was no bier in the village. In 

Andjra the bier is taken back to the mosque upside down 

so that it may not be needed soon again. In the IJiaina it 

is left on the grave till the third day, when it is brought back 

by the women who then visit the grave ; and among the 

^ See also Destaing, £ttcde sur le dialecte berbere des A it Seghrouchen 
(Paris, 1920), p. li. 
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Bni ‘Aros it is left there until it is required for another 

funeral. 

In many places the people who have attended a funeral 

must not go back the same way as they came (Fez, Hiaina, 

Ait Sadden, Ait Warain) ; if they did, the merit in their 

steps to the grave would be cancelled by the homeward 

steps along the same route (Fez). Among the At Ubahti 

they may go back the same way, but they must on no account 

enter anybody else’s tent on their way home, as this would 

carry evil with it. Among the Ait Sadden they must all 

go to the dwelling of the dead person’s family before they 

return to their own homes ; but sometimes a person who has 

attended a funeral goes directly to the house or tent of an 

enemy in order to cause him harm, without telling him, of 

course, whence he came. Among the Ul&d Bu'aziz the whole 

company likewise go to the dwelling of the deceased, and 

there they purify themselves by dipping their fingers into the 

flour contained in a palmetto tray (mezduna) which has been 

placed on the roof of the tent, so as not to carry the contagion 

of death into their tents. There is a similar custom among 

the Mnasara and the Ait Nder. Among the Ait Warain, 

if persons who have attended a funeral do not go from the 

cemetery to the house of mourning, they must walk about 

for a while before entering their own dwellings. At Fez 

the female guests, after leaving the house of the deceased, 

must not enter any other house on their way home, lest 

somebody there should die. 

Before leaving the cemetery the family of the deceased 

may have to settle with persons who have performed some 

particular function at the funeral. In towns the sextons, 

scribes, and professional bearers are paid for their services. 

The same is the case with the professional wailing-women 

at Mazagan,^ but not among the Ul&d Bu'aziz. In the 

^ Hired wailing - women are also mentioned by Diego de Torres, 
Relacion del origen y sucesso de los Xarifes (Sevilla, 1586), p. 263 ; 
Pidou de St. Olon, TJu Present State of the Empire of Morocco (London, 

1695)7 P- 53 J Windus, A Journey to Mequtnez (London, 1725), p. 52 ; 
Braithwaite, The History of the Revolutions in the Empire of Morocco^ 
upon the Death of the late Emperor Muley Ishmael (London, 1729), 
p. 364 ; Host, op, cit. p. 117, 
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country the scribes are paid among nearly all the tribes with 

whose funeral customs I am acquainted. The Igliwa, 

however, make an exception, while among the Amanuz they 

in some cases receive a small sum of money but in other cases 

nothing. In Dukkala I was told that there are scribes who 

refuse payment, because every service rendered a dead 

person gratuitously will be rewarded by God. In some 

tribes the sextons are or may be paid, even though they do 

not claim any wages (Bni ^Aros, Andjra, At Ubahti), but 

these cases seem to be rather exceptional; and there are no 

hired bearers in the country. The washers of the body are 

paid in towns and many places in the country (Bni ^Aros, 

Andjra, Hiaina, Ait Sadden, At Ubahti, Ait WarySger), 

but in other places they do their work gratuitously (Ulid 

Bu'aziz, Igliwa, Amanuz, Aglu). Among the Ait WarySger 

the clothes of the dead person are taken to the cemetery and 

given to the fqt and the other scribes, who sell them on the 

spot and divide the money they get for them, as well as the 

other money given to them by the family. The latter are 

afraid of using them, said a man from a neighbouring tribe, 

the Ait TemsSman, but among his own people there is no 

such fear. Very frequently the clothes of the deceased are 

given away in charity or sold. 

When all other persons have left the cemetery the fqi 

remains there to perform an important function. On the 

first night the dead person spends in his grave—called 

Izlf l-wqhdqmya, or “ the night of solitude ’’—he is supposed 

to be visited by angels’, who come and examine him and, if 

they find fault with him, punish him by flogging. At Fez 

these so-called mlaik swdl^ or “ angels of asking are, in 

agreement with the general Muhammadan belief, said to be 

Sidna Nakir and Mdnkir, but most people speak of the 

former only. The scribes of Dukkala are somewhat un¬ 

certain as to their number ; I was told that the shah s-swql, 

“ the friends of asking ”, may be three or two or only one— 

who can know ? But the questions were said to be asked 

in the grave, and the punishment inflicted, by Sidna ‘Azrain, 

that is 'Azra^il, the angel of death, mentioned in the Koran 

under the title of malaku d-maut^ who comes to a man at the 
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hour of death to carry his soul away from the body.^ The 

same popular belief is found elsewhere (Tangier, Ait 

Waryiger) ; at Marraksh I was told that the angel ‘Azrain 

examines the dead in their graves and, if dissatisfied with 

the answers, beats them with an iron rod. It is thus of great 

importance that the dead person should know how to answer 

the questions put to him, and it is in order to instruct him in 

this that the fqt remains at the grave. He bows down over 

it and, in giving his instructions, addresses the deceased as 

the son or daughter of such or such a woman, mentioning 

the mother’s name only. The answers may before the 

interment have been written on a paper, and this so-called 

msdula put underneath the dead person’s head when he was 

buried, but this does not make the oral instruction of the 

fqt superfluous. He should answer his examiner thus : 

Alldhu rabbt wd l-isldmu dint wd I'kdbatu qibldtl wd 

Uqor'qnu imdmt wd M'Ahammddun ndbiyt^ “Allah is my 

Lord and Islam is my religion and the Ka'bah is my qiblah 

and the Koran is my director and Muhammad is my prophet ” 

It is said that if the dead man was a scribe the Koran will 

give the answers on his behalf (Ulld Bu‘aziz, Tangier, Ait 

Waryiger) ; and that a man who has fallen in the holy war, 

and a woman who has died in child-bed (Ait Waryiger), as 

also a person who has died on a Thursday after ^dsar or on 

a Friday (Tangier), will entirely escape the examination in 

the grave. On the other hand, the absence of burial, for 

example, in the case of a person who has been drowned, 

does not exempt the deceased from examination on the first 

night after his death. 

In some parts of the country I found the belief that the 

dead person is examined on the first night, even though he 

still remains in his home (Ulid Bu‘aziz, Ait Waryiger). 

Among the Igli'wa there was a woman who spent the night 

in the room where her mother was dying. In the middle of 

the night ‘Azrain came and examined the mother and found 

that she was a sinner. He beat her with his iron rod until 

she became ashes, but then he poured a little water on the 

ashes and she became herself again; and he went on 

^ Koran, xxxii. ii. 

VOL. n 2 H 
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maltreating her till the hour of the morning prayer. The 

daughter saw all this, and was so frightened that her hair 

turned white. 

The burial may put an end to certain taboos and be 

followed by a funeral banquet on the same day. Among the 

UlSd Bu'aziz, if a person dies in the morning, nobody in the 

village should make a fire or eat or work until he is buried, 

with the exception that in the tent of his family a loaf of 

bread is made and given to the children to eat before the 

burial “ in order to remove the earth from the mouth of the 

dead person” Again, if he dies after ^dsar the inhabitants 

of the other tents may make a fire, but not those of his own. 

When the people come back from the cemetery the family 

are supplied with siks-A and meat or fowl by neighbours, and 

they all eat together. If any portion of this food is left it 

is not taken back to the tent from which it was brought, but 

is thrown away at some place outside the village. On this 

occasion the family of the deceased prepare no food. But if 

the burial took place in the earlier part of the day they give 

in the evening a supper, called n-na'i, to the scribes and the 

men and women of the village, and if it took place at night 

they give the supper on the following evening. The 

served on this occasion must not have been cooked more 

than once—otherwise it is usually cooked twice—lest some¬ 

body else should die before long. On the same night the 

scribes recite the whole Koran in the tent. A scribe belong¬ 

ing to the Ulid Fraj in Dukkala told me that if the funeral 

supper is omitted the dead person's mouth will be full of 

earth. 

In the Hiaina, also, no work is done in the village until 

the burial is over, but there is no prohibition of making a 

fire or eating previous to it. On the return from the cemetery 

the people are entertained in the house of mourning with a 

meal, partly consisting of food brought by the condolers. 

The /d'dm (seks^) with meat which is served on this occasion 

should be prepared by old women who have not defiled their 

fingers by scratching their faces. The scribes who read the 

Koran are served first, and money is given to them. 

Among the Ait Saddra no food is prepared in the house 
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or tent where the death occurred before the burial, unless 

it is postponed till the following morning and there are little 

children in the family, in which case some bread is made for 

them ; but nobody else must eat of this bread. In the other 

households of the village food may be cooked before the 

burial ; but the villagers refrain from work even after its 

conclusion, till the end of the day, and it is believed that if 

anybody worked before then he would have to suffer for it. 

On the return from the cemetery the people bring food to 

the family of the deceased, who partake of it together with 

those who brought it and the guests from other villages. 

But on the evening of the same day or, if the burial took place 

in the morning, even as early as ^dsar, the dead person’s 

family entertain the other people with seks'Ci and meat. 

This meal is called aslam uwdhal^ “the gulp of earth”, 

because the deceased is supposed 10 have a bite of it and, 

if it is not served, to have a bite of earth instead; hence his 

family are anxious to serve it at an early hour. There is 

merit in partaking of this meal; but many people neverthe¬ 

less abstain from it for fear that it might have been prepared 

by some woman who has scratched her face, although no such 

woman ought to have had anything to do with the preparation 

of it. No tea must be drunk on this occasion, because tea 

means pleasure. Poor people who cannot afford to entertain 

the villagers with a supper in their home simply send a 

dish of siks'Ct to the mosque of the village, unless they are 

so destitute that even this is beyond their means. Among 

the Ait Warain, also, a funeral meal, consisting of seks'i^ and 

meat, is generally served in the house of mourning, but tea 

is avoided. Among the Ait Yxisi, as we have noticed in 

another connection, all grinding of corn is forbidden on the 

day of death, and also on the following day if the burial has 

to be postponed till then ; and this prohibition refers not 

only to the dead person’s own village but to neighbouring 

villages as well, if inhabited by relatives.^ 

Among the At Ubahti no work is done in the village, and 

the family of the deceased neither make a fire nor eat, before 

he is buried. But on the evening of the day of the burial 

^ Supra^ ii. 245, 
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they entertain all the men of the village with a meal con¬ 

sisting of siks'i^ with the meat of a sheep or goat which has 

been slaughtered for the occasion. This supper is called 

amensi usdl, the supper of earth ”, and the dead person is 

also supposed to partake of it. Among the Igliwa the family 

of the deceased give a meal, consisting of a kind of hard 

porridge called tarwait (in Aglu, where it is not served at 

funerals, called tagulld)^ either in their house or in the 

mosque of the village ; but there are persons who do not 

like to partake of it, considering it forbidden food. The 

family themselves are too sad to eat on this occasion. For the 

same reason, I was told, they refrain from making butter 

of the milk obtained on the day when the death occurred ; 

it is not allowed to curd but is drunk fresh. 

In many places, on the other hand, there is no general 

funeral banquet after the burial on the same day. In 

Andjra and among the Ait WarySger the family of the 

deceased, if in good circumstances, may ask the scribes to 

come back to the house to recite the fidya or to make 

recitations from the Koran or even to read the whole of it 

during the night, and a meal—in Andjra called t-td'dm de 

^dsa l-qbar—is given to them ; but this meal forms part of 

their fee. Nor is there any funeral meal with invited guests 

among the Ait TemsSman, Bni ^Aros, or Amanuz, nor at 

Tangier or Fez. At Tangier the family of the dead person 

is in the evening supplied with food by friends, and has 

supper with them. 

At Fez, also, the persons who live in the house of the 

deceased are. the only ones who go back there from the 

cemetery. They are not allowed to eat an5rthing but bread 

and honey till the evening, and then cooked food and tea 

have to be brought or sent to them by relatives if the deceased 

was a grown-up person, as in such a case no food must be 

cooked and no tea made in the house either on the day when 

the person died or on the day when he is buried. Various 

other rules are observed at funerals by the people of Fez. 

Every mattress in the house must have its cotton cover 

ifalmetd) removed. The carpets {zrdbt) on the floor must 

be replaced by mats (hsdir) brought from a mosque. The 
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people must not drink water from the bowls ordinarily used 

for this purpose, but from cheap earthenware vessels specially 

bought for this occasion. After the eating of bread and honey 

they must not wash their hands but should wipe them with 

a cotton handkerchief, the guests bringing with them their 

own handkerchiefs. The female guests come to the house 

dressed in simple white clothes and wearing no ornaments; 

and if any woman happened to have ochre painted on her 

cheeks, she had to wash it away before she went there. They 

must not remove their Mydk (sing. hdyeJi) on entering the 

house, as they do on other occasions ; and they are not 

called htdtar^ which is the name given to women guests at 

weddings and other family feasts, but m^dzzin, condolers 

The ordinary habits of life are thus changed in various 

respects at a funeral. And what is done then may have to 

be strictly avoided at other times.^ 

After the day of burial there are still various customs and 

rites observed in connection with the deceased. At Fez the 

mats brought from the mosque are left on the floor for three 

days, the day of death included. During the same period 

nothing must be removed from the house of mourning, 

except the dead body itself and whatever is required for the 

burial ; and any guest who was in the house on the night 

after the death occurred must spend there the two following 

nights as well. I was told that if these rules are not observed 

somebody else in the house will die before long. The Ait 

Warain, again, maintain that if a guest who was in the 

house when the person died and who remained overnight 

does not spend there the two following nights also, he will 

carry the has with him to his own home. Among the Ait 

Sadden any woman who is staying as a guest in a house when 

somebody dies there must spend the following three nights 

in the house, lest the has should affect her- or some other 

member of her family. The Amanuz consider it bad if a 

guest in similar circumstances does not remain till the 

third morning after the burial. The Shloh of Aglu 

say that anybody who was present at the death of a 

person and does not spend the three subsequent nights 

^ supra, i. 602 sq. 
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in the room where the death took place will dream of 

the deceased. 

At Tangier there is a prohibition of cooking food and 

making tea, at any rate for grown-up people, in the house 

of mourning during the first three days after the day of 

burial. Food is then brought there by friends, who also 

themselves partake of the meals ; but nobody comes on the 

fourth day, the evening of which is therefore called lllf 

l-wahdantya f dar l-miyif, “ the night of solitude in the 

house of the deceased The cooking of food in the house 

of mourning is likewise prohibited for those three days among 

the Bni 'Aros and in Andjra. In all these cases, however, 

the general prohibition of cooking does not prevent the pre¬ 

paration of the siks^i. which is served at the grave or in the 

mosque on the morning of the third day.^ Among the 

Amanuz no food must be cooked in the house on the day of 

burial and the two following days, neighbours providing 

the family with food, and I was told of a similar taboo at 

Amzmiz. The Ait WarySger refrain from making seks'Ct 

and bread with yeast during those days. At Fez tea must 

not be prepared in the house of mourning for three days, 

among the Ait Warain not for seven days. Among the 

Mnasara, while the other villagers make a fire as soon as the 

deceased has been buried, his family were said to refrain from 

doing so for a day or two afterwards. In Dukkala the 

family in many cases prepare no' food for some days after 

the burial, their neighbours supplying them with meals ; 

they were said to be too sorry to think of food. Among the 

At Ubahti the family are for six days after the funeral supper 

entertained by relatives or friends in the tents of the latter. 

For some days after a death the family of the deceased 

do not wash or change their clothes and the men refrain 

from having their heads shaved (Dukkala [among the Ulid 

Bu^aziz, however, the men were said not to abstain from 

shaving], Amzmiz, Igliwa) ; among the Bni ‘Aros and the 

At Ubahti these abstinences last for seven days, and among 

the latter, if the death had been caused by violence, for a 

month or two or three months. The family also abstain 

1 See infra, pp. 475, 477. 
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from work for three (Andjra, Bni ‘Aros, Igliwa, Amanuz) 

or a few days (Aglu) ; among the Iglfwa they were said to 

do no work for three days because they have for this period 

to receive condolers. Among the Ait Sadden sexual inter¬ 

course is for some days avoided in the house of mourning ; 

and for seven days nobody in the whole village is allowed to 

use henna, antimony, walnut root, or soap. This rule must 

be observed even on the death of a little child ; and it is 

believed that a transgression of it would be attended with 

very serious consequences for the transgressor. 

There are mourning taboos of a longer duration. Among 

the Ulad Bu'aziz the nearest female relatives of the deceased 

—a mother, grandmother, daughter, and sister—mourn for 

a period which is not definitely fixed, but may last for a 

month or two or only fifteen days. During this time they 

refrain from washing and changing their clothes, from 

washing their faces (though they may wash their hands), 

from having matrimonial intercourse, and from using 

cosmetics. When the mourning is at an end women from 

other tents in the village come and wash the mourners and 

their clothes, paint the palms of their hands and the tops 

of their feet with henna, and smear their teeth with walnut 

root. For about the same period there must be no wedding 

in the family. But I was also told in Dukkala that no 

wedding must be celebrated by a near relative of the deceased 

within forty days, and the same rule is observed in many 

other places (Fez, Tetuan, Tangier, Bni ‘Arcs, Sahel, Ait 

Wary^er, Ait Warain, Amanuz). Among the Ait Waryager 

there must be no wedding in the whole village; and at Fez, 

if a relative of the deceased marries shortly after the forty 

days have passed the wedding must be quiet, without music, 

and the women are not allowed to wear the usual head 

ornaments. At Tangier for forty days after the burial the 

family must not wash their clothes, nor use cosmetics, nor 

whitewash the house, nor have any music there, nor attend 

a wedding, nor visit their friends ; these rules also refer to 

relatives by affinity and are often observed even by unrelated 

intimate friends and their families. On the death of a little 

child, however, the period of mourning is reduced to some 
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fifteen or twenty days. Among various tribes the family of 

the deceased must for forty days refrain from changing their 

clothes or washing them, at least with soap (Andjra, Sahel, Ait 

WarySger, Ait Warain, Amanuz), the men from having their 

heads shaved (Andjra, Ait Wary&ger, Ait Warain, Amanuz), 

and the women from using cosmetics (ibid.^ Bni ‘Aros). 

Among the Ait Sadden the nearest relatives of the 

deceased—parents and children, brothers and sisters—mourn 

for about a year on the death of a man. During this period 

the men abstain from shaving, the women from the use of 

cosmetics, and both sexes from washing their clothes. No 

wedding must be celebrated by the mourners, and while the 

men may be present as passive spectators at weddings held 

by other families in the village, the "women must not go there 

at all. But the period of mourning may last even longer 

than a year ; I heard of a woman w^ho had not yet washed 

her clothes although her mother had been dead for more 

than three years. And if a man has been killed—though not 

if he has been killed in war, which is regarded as equivalent 

to natural death—his family must mourn for him until 

revenge has been taken or blood-money has been accepted, 

in case the family was not strong enough to avenge the death 

of its member. If blood-money is accepted before the 

usual period of mourning has come to an end, that period 

is not shortened thereby ; whereas if revenge is taken, the 

mourning ceases at once, independently of the time it has 

lasted. The family wash their clothes, the men have their 

heads shaved, the women paint themselves with henna, 

antimony, and walnut root and trill the zgdrlt^ and the 

avenger of blood smears both his hands with henna to the 

wrists, and a feast is given to invited guests. Again, if a 

woman dies the women of the family mourn for her also 

about a year, though the mourning is often less strictly 

observed, and in the case of a sister is frequently of shorter 

duration than on the death of a man ; and the men of the 

family mourn only for two or three months or even less. 

The mourning for a child is the same as that for a woman, 

unless'the child dies quite young; in such a case the mourn¬ 

ing may be shortened to a couple of weeks, though it generally 
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lasts longer on the death of a first-born child. More distant 

relatives, such as cousins, mourn for a man perhaps three 
or four months. 

A widow’s mourning {l-dddd) lasts, according to the 

Muhammadan law, four months and ten days ; but in some 

places in Morocco it has been reduced by custom to four 

months (Aglu, Ait Waryiger), three months and ten days 

(Ait Waryiger), or three months (Temsiman, Bni 'Aros). 

Among the Ait Sadden, on the other hand, her family would 

not allow her to re-marry until the period of mourning for 

a near relative, that is about a year, has passed, and her 

mourning is of a particularly rigid character. A widow who 

is pregnant by her former husband is nowhere permitted to 

marry until she has given birth to the child. 

Besides being prohibited from re-marrying, a widow is 

subject to various other rules during her period of mourning. 

She must refrain from the use of cosmetics and finery, and 

is not allowed to attend any wedding or other feast. She 

should be dressed in plain white (Fez, Tangier, Ulid 

Bu^aziz, Bni 'Aros, Andjra, Ait Wary&ger) ; she may be 

forbidden to leave her home (Bni ^Aros, Andjra, Igliwa, 

Amanuz, Aglu) or to take a bath (Andjra). Among the 

Ulid Bu^aziz she has to observe the same rules as the women 

who are mourning for a near relative. At Fez she cannot 

-go to a hot bath nor leave her house except on Fridays to 

visit the grave of her husband ; and should she go to one 

of her friends she would probably not be received, because 

her visit would be considered a cause of evil. At Tangier 

she can only leave her house on the third day after the funeral 

to go to her husband’s grave together with the other women, 

and she must not see the face of any man belonging to her 

family; if she is poor she may wash her clothes, but only 

with water without soap, and she must not speak about it. 

Among the Igliwa and Amanuz and at Aglu she has to 

wear the clothes which she had on when her husband died, 

and if she washes them she must do it inside the house. 

Among the Igliwa she wears on her head a piece of the cloth 

out of which her husband’s shroud was made, partly covering 

her face with it; and I was informed that the same custom 
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also prevails among Arabic-speaking people in the neigh¬ 

bourhood of Marraksh. At Tangier many widows wear 

the shirt or drawers or some other garment belonging to 

their late husband’s dress, or his rosary. 

There are everywhere not only taboos but rites of a 

positive character to be observed after the day of burial 

has passed. In country places condolers continue to come 

from other villages and the former ceremonies are repeated. 

Among the Ulid Bu'aziz the hazzdnat, or professional 

wailing-women, stay for three days outside the tent of 

mourning, at least if its inhabitants are fairly well-off, and 

whenever visitors come they begin to wail and rub their 

faces as before, the women of the family and the female 

visitors joining in the ceremony. Among the Ait Sadden 

groups of vromen come from neighbouring villages, and when 

they are at some distance from the house or tent of mourning 

they begin to wail and scratch their faces. When the women 

inside hear their lamentations they go into the yard and 

receive the visitors with similar expressions of grief, but 

they do not rub themselves with cow-dung and other dirt as 

on previous occasions. Male condolers also come, in groups 

by themselves, but they are less numerous than the women. 

Among the At Ubahti the women of the deceased person’s 

family were said to wail and rub themselves with dirt for 

seven days.^ 

At Fez, if the deceased was a well-to-do man, some scribes 

come to his house every morning for three days after the 

funeral and recite there some portions of the Koran for about 

half an hour. At Tangier there are no such recitations in 

the house of mourning, but on the three mornings following 

the day of burial scribes—or it may be a single scribe only 

—will go before sunrise to the grave and recite there the 

yd sin or the t^abdrak as well. The men belonging to the 

dead person’s family also visit the grave on these mornings; 

in summer they pour water over it on the third morning, 

and the women do the same in the afternoon. The family 

^ Leo Africanus says cit, ii.- 453) that the ** heathenish super¬ 
stitions ” of the low-class women at Fez continue for seuen whole 

daies together Cf. H5st, op, cit. p. 117. 
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then visit the grave every day till the fortieth day, except 

the widow of the deceased—if he was a married man,_ 

who has to stay at home. In Andjra and among the Bni 

‘Aros,^ the Ait Waryiger, and the Ait Temsiman scribes 

likewise make recitations from the Koran at the grave on the 

first three mornings after the burial. In Andjra, after they 

have gone away, the women come there and weep and pour 

w^ater on the grave ; and on the third morning the scribes 

are entertained with Mskstl and meat either in the mosque 

of the village or at the grave, a meal called t-td'dm de 

l-mldzmln, “ the food of those who must ”, that is, the 

scribes who must go and read at the grave. Among the Bni 

'Aros the men of the dead person’s family pour water on 

the grave on the third morning when they come and entertain 

the scribes with the Mskst^ l^mlazmln. Among the Ait 

WarySger, also, water is poured over the grave on the third 

day, and the scribes are then entertained with bread and 

meat in the house of mourning after finishing their recitations. 

In the Hiaina the scribes, accompanied by other grown-up 

men, go to the grave and read there on the morning after the 

burial. After this a meal consisting of seks^ with meat is 

served to them in the house of mourning; this meal is called 

sbah l-qbar^ the morning of the grave”. 

Ceremonial eating forms a conspicuous feature of the 

ritual following the day of burial. In the Hiaina a supper 

called 'dsaf Uqbar, '' the supper of the grave ”, is on the 

evening after that day given in the house of mourning with 

the fql and scribes and other people as guests. On the next 

morning the women and children go to the grave, taking 

with them figs and small loaves of bread called b^siyqr, 

which they eat at the grave in company with the poor who 

have assembled there This is called t-fefreq, '' the distri¬ 

bution ”. The women and children also bring with them 

stones, with which they make rings round the grave. 

Among the Ulad Bu^aziz the women and children of the 

dead person’s family likewise visit the grave on the third 

day ”, the day of burial being counted as the first. They 

put on the top of it thin round loaves of bread, made with salt 

^ Cf. Michaux-Bellaire, op. cit. p. 142 (Habt) 
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butter {smen) and therefore called le-msimmen, and partake 

of them together with anybody else who is present. I was 

told that no men take part in this ceremony, called t-tfreq \ 

but at Mazagan the food, also including ordinary bread and 

dried figs and dates, which is taken to the grave by the women, 

is partly distributed to poor people of either sex who come 

there to eat with them. 

Among the Ait Sadden, if the deceased was a married 

man his widow, and otherwise his mother, sister, or aunt, 

goes on the same day to the grave with dried figs or, if she 

has none, two or three loaves of bread, and distributes them 

there to the children whom she has asked to go with her ; 

but if there is no near female relative of the deceased this 

rite is not observed. Among the Ait Yusi a supper ” 

(imensi) is then given in the house of mourning, as has been 

said in another connection.^ There are similar customs 

among the Shloh on the third day, which, however, may 

also be the third day after the day of burial. At Amzmiz 

bread and dried fruit are distributed at the grave ; some of 

the people present eat it there, whereas others take it with 

them to their homes. Among the Igliwa siks'Ci^ often a 

considerable quantity, is taken by the family of the deceased 

to the mosque of the village, where it is eaten by the other 

villagers, the family themselves afterwards having their 

meal in their own house. But one dish, with meat and salt 

butter though without gravy, is taken to the grave by women 

and children for the so-called imensi n wad immtltn, the 

supper of the dead one In Aglu the family of the 

deceased have a meal, chiefly consisting of siks'A^ in their 

house with friends as guests, and entertain the scribes in 

the mosque ; but if they are well-to-do and have engaged a 

band of scribes to recite the whole Koran at the grave, the 

meal is served there. Among the Amanuz, on the third 

morning after the day of burial, a meal of siks^ with meat, 

called Imdri^f, is given at the grave to scribes and poor 

people ; the scribes make fdtha^ but there are no recitations 

from the Koran. Among the Ait Waryiger, on the same 

morning, the women of the dead person’s family offer iuzan 

^ Supra, ii, 248. 
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—that is, porridge made of pounded barley boiled in water 

and mixed with salt butter—to the people who come to the 

grave, without eating of it themselves ; and it is believed 

that if no meal were given at the grave the deceased would 

have earth in his mouth. The scribes, however, do not 

partake of this meal but, as said above, are entertained in 

the house of the family after they have finished their reading 

at the grave. Among the Bni ‘Aros the women of the 

family, accompanied by women friends, go in the afternoon 

of the same day to the grave and give bread and dried figs to 

all who gather there. 

At Tangier, on the third morning after the day of burial 

before sunrise, the men of the dead person’s family take to 

the grave seksT^, which is eaten there by the scribes and other 

persons present, especially poor people, and a little of it is 

also thrown on the grave to be eaten by birds and insects, 

which is considered to confer merit on the deceased ; but 

the men who brought it do not partake of the meal. This 

rite is called n/idr “ the third day ”, or sboh 

l~qbor^ the mornings of the graves ”. The women say 

that if it is not observed the mouth of the dead person will 

be filled with earth. On the same day in the afternoon 

about ^dsar the women of the family go to the grave with 

bread and figs or raisins and distribute them to the poor 

and other people who are gathered there, eating nothing 

thereof themselves. This is called t-ffreq^ or the distri¬ 

bution They also put a little of the bread and dried fruit 

into the earth at the head of the grave to be eaten by the ants ; 

it is as though the dead person ate it. They sit down round 

the grave and chant two or three hundred times, Ld ildha 

ilia lldh^ adding after each hundred the words, Seiyidund 

MiLjiammddun sdlla lldhCi ^aliihi wd sdlldm. 

At Fez there is also a ceremonial meal on the third day 

after the day of burial. The female relatives of the deceased 

living in other houses bring to the house of mourning small 

tables (middi) loaded with food, one from each house. In 

the middle of the table {midd) there is an earthenware dish 

(tdjzn) containing boiled meat or fowl, round the dish there 

are loaves of bread, and over all this there is a conical cover 
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{mkeb). The tables are brought to the house after "dsa7\ 

The women who bring them are first entertained with tea, 

and the food is then partaken of by all the women present. 

This meal is called Id-sa di ddr g-gndza, “ the supper of the 

house of the funeral The women visitors remain in the 

house overnight and go away on the following morning after 

they have had their breakfast. Early on the same morning 

the family of the deceased send siks'd to the grave, where it is 

eaten by the poor who have assembled there. This meal 

given to them in charity is supposed to benefit the dead 

person. It is called 'dsdf l-qbar, ‘‘ the supper of the grave ”. 

Among the Mnasara nothing is eaten at the grave until 

the seventh day, the day of burial being counted as the first, 

when bread and dried figs are distributed there to scribes and - 

poor people ; and I found the same custom in the village 

1-Huawiyen in the (jrarbiya. Among the At Ubahti there 

is likewise no ceremonial meal after the day of burial until 

the sixth day. An animal is then slaughtered and a meal of 

siksid with meat is served in the tent of the family, where no 

food has been partaken of since the amensi usdl; and now 

tea is also drunk in the tent, for the first time since the death 

occurred. 

Certain rites are often performed on the fortieth day 

after the burial.^' At Tangier the morning and afternoon 

ceremonies of the third day are again repeated at the grave 

on nhdr UdrbdHn. Among the Bni ‘Aros scribes' recite 

there in the morning the yd sin, and siksik, or only bread 

and figs are offered to everybody present. Among the Ait 

TemsSman scribes are likewise asked to make recitations at 

the grave and are entertained with siksid or bread and meat; 

and afterwards the women of the dead person’s family 

distribute there bread or dried figs to poor people and children 

and also pour water on the grave. Among the Ait Waryiger 

there is reading both at the grave and in the house of 

mourning. The family slaughter a goat or sheep or a small 

ox and offer some of the meat together with bread at the 

grave ; on this occasion neither the members of the family 

^ See also Meakin, The Moors, p. 384 ; Emily, Shareefa of Wazam 
op. cit. p. 156. 
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nor the scribes eat anything, but after reciting a chapter of 

the Koran the latter go to the house and are entertained 

there with food. In x^ndjra recitations are made in the 

mosque on the fortieth day and a meal is served there for 

the scribes, but there is no distribution of food at the grave. 

Among the i\manuz seks'i^ with meat and vegetables is on 

the same day sent to the mosque to be eaten by the scribes 

and schoolboys and poor people ; this meal is called “ the 

Ima'r^f of the person who died forty days ago ’h And 

when the stones and thorny branches which were placed on 

the grave after the interment are removed four months and 

ten days afterwards, scribes are called to the house of mourn¬ 

ing to recite the sMka ; they are then entertained there with 

seks'A and mutton, while the same kind of food is offered to 

the other people in the mosque. 

There is sometimes a ceremony about a year after the 

death took place, in the same month though not necessarily 

on the same date. At Tangier a father’s or a mother’s death 

is then commemorated by the children, who invite scribes 

to the house to recite either the great or the small fidya and 

entertain them with a meal. Among the Ait Sadden the 

completion of the long period of mourning, lasting for about 

a year, is immediately followed by a feast. The supper then 

given, simply called imensi^ ‘‘ the supper ”, is considered 

even more obligatory than the asla7n uwdhal on the evening 

of the day of burial; the latter may be omitted by poor 

people, but even the poorest family is expected to save 

enough to procure what is required for the imensi. This 

feast is accompanied with recitations from the Koran made 

by scribes, or at least by one scribe, at the grave. If the 

scribes arrive before ^dsar and the cemetery is not too far 

from the village, the reading at the grave precedes the supper, 

but otherwise it takes place on the following morning. 

Besides the scribes all the villagers — men, women, and 

children,—as also invited guests from neighbouring villages 

and relatives living elsewhere, are present at the feast. The 

skin of the sheep slaughtered for this occasion is given to the 

scribes, who are besides, as usual, remunerated with money. 

The graves of the dead are visited on other occasions 
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besides those already mentioned. At Fez the relatives of 

the departed go to his grave on the first three Fridays sub-^ 

sequent to his burial, unless it took place on a Thursday 

in which case the grave is not visited on the day after but on 

the following three Fridays. They lay on the grave myrtk 

sprigs, flowers, mint, and one or two palm leayes 

The nearest relatives also afterwards visit the grave o 

Fridays, though it is not necessary that they should do 5 

every week. On these later occasions they take nothir 

with them to the grave ; but the men recite there somethir 

from the Koran, and the women ask God to be merciful t 

the departed. 

At Tangier the members of the deceased person’s fami^ 

are expected to visit the grave every Friday or Thursdo 

afternoon after "^dsar^ unless they are prevented from doin 

so by some cogent reason ; the men go there by preferenc 

in the morning and the women in the afternoon. They pi' 

myrtle sprigs on the grave ; and the yd szn, the fabdrak^ (f 

the suratu ^l-ihlds, is recited there on these occasions, tl 

last-mentioned chapter eleven tinies. To visit the grave 

on Fridays or Thursday afternoons is in fact a very wide 

spread custom (Tetuan, At Ubahti, etc,).^ In Andjr 

and among the Bni ‘Aros myrtle sprigs are put on th 

grave, and recitations are often made there ; and among 

the latter the grave is watered. Among the Ulid Bu'aziz 

the headstone (sdhed) is smeared with a mixture of henna, 

water, and dried and pounded roses and pinks, particularly 

at the grave of a woman ; and sometimes the visitors bring 

with them one or two scribes, who read there and receive 

in return bread or money as saddqt l-miyit, “ alms of the 

dead person ”. Among the Ait Temsiman and the Ait 

Wary&ger the graves are visited by women, rarely by men ; 

and among the latter bread or figs are given to people found ? 

at the cemetery, or water is poured at the head of the grave ; 

^ See also Addison, West Barbary (Oxford, 1671), p. 206 ; Pidou de 
St. Olon, op. cit. p. 53 ; Braithwaite, op, cit. p. 365 ; de Chenier, The 
Present State of the Empire of Morocco^ i. (London, 1788), p. 292 ; 
Doutte, Merrdkech^ p. 364 ; Idem, Missions au Maroc—En tribu, p. 85 
(Ait Wauzgit). 
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Among the Ait Sadden the graves of relatives are visited on 

Fridays chiefly by women somewhat advanced in years, 

but not very frequently and only for a year or even a shorter 

time after the death of their friend. The Ait Warain do not 

consider it very obligatory to go to the graves of relatives on 

Fridays ; and among the Igliwa most people do not care to 

visit them at any time. Among the Amanuz graves are 

visited on Friday and Monday ; at Aglu on Monday and 

Thursday ; among the Ntifa, according to M. Laoust, on 

Monday.^ 

On the ^ds'^ra day much attention is bestowed on the 

dead. At Tangier bread and dried fruit or money are dis¬ 

tributed in charity at the grave, water is poured on it or 

given to the poor, and small earthenware bottles (drzrddf) 

are bought at the market-place and presented to children by 

parents whose own children have died, one bottle on behalf 

of each deceased child. At Mequinez such bottles are not 

only given in charity but also, filled with water, placed on 

the graves, so that the dead, I was told, shall be able to 

quench their thirst on the day of resurrection. At Mazagan 

the cemetery is on the ^dMra morning visited by practically 

all the town, the scribes of course included. Water is poured 

on the graves, and bread and dried fruit are given to the 

poor and to the scribes, who also receive money for their 

recitations ; and these alms are given even by people who 

have no relatives buried in the graveyard. At Demnat I 

saw the graves being watered on the same morning, and 

dried fruit and money are then distributed to the poor. The 

same is done at Amzmiz, where myrtle sprigs and henna are 

besides strewn on the graves ; and at Marraksh, too, the 

graves are watered and strewn with myrtle on that morning.^ 

At Fez some people pour water on the graves of their 

^ Laoust, £.tude sur le dialecte berbh'e des Niifa (Paris, 1918), 
p. 309. M. Moulieras states {Le Maroc inconnu, ii. [Paris, 1899], p. 
426) that while the southern Jbala visit their graves on Friday, the 
northern ones do so on Monday and Friday. I have not found the latter 
statement confirmed with regard to the Jbala of Andjra and the Bni 
‘Aros. 

2*For the visiting of graves at Marraksh see also Doutte, Merrdkech, 
p. 364 sq. 
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deceased relatives on the 'ds'^ra day, but it is not the general 

custom to do so. 

In many country places there are similar rites on the 

'dsura day. Among the Ul4d Bu'aziz the family of the 

deceased go to the grave early in the morning and distribute 

there bread and dried figs, dates, and walnuts as alms on 

behalf of their dead friend, and pour water on the grave ; 

and if there is a scribe among them he will read something 

from the Koran. They distribute similar alms and water 

at the market; and if the deceased was a child the parents 

buy small earthenware jars and give them to children both 

there and in the cemetery, to fill with water and drink from. 

It is believed that the dead child will reward the parents for 

these alms by offering them the jars filled with water on the 

day of resurrection. In Andjra and among the Bni ‘Aros 

scribes make recitations from the Koran at the graves, money 

is given them when they have finished, bread and figs are 

distributed to all who are present, myrtle sprigs are laid on 

the graves and w^ater is poured on the latter, in Andjra by 

children who carry with them small earthenware jars. It is 

said that the pouring of water, the reading of the Koran, and 

the almsgiving will make God merciful to the departed. 

Among the Ait Waryiger, on the 'dsdra morning, men and 

women go to the graves of their dead relatives and have 

there a meal of seksid^ bread, and figs ; but they only eat 

food which has been brought by others, not their own food. 

If there is water in the neighbourhood they also pour water 

on the graves. It is said that if alms are not given in the 

cemetery on this day, the dead will suffer from hunger and 

thirst and weep in their graves ; and should children then 

refrain from visiting the graves of their parents, they would 

be cursed by them. Amo'ng the Ait Warain water is on the 

same morning poured on the graves of deceased members 

of the family, dried figs are distributed on their behalf, and 

parents who have lost a little child give small jars (tiqsrtyin, 

sing, taqsrist)^ filled with water to the children of poor people 

as alms for the sake of the child. The Ait Sadden, who have 

the same custom, call these jars, which they buy at 

tiqUusin (sing, taqllust) n ^aSura^ and the water with 
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they are filled aman n nblr Zemzem^ water of the well 
Zemzem ; but they do not visit the graves on the ^asdra 
day, of which they in fact take little notice. The Ait Mjild 
water the graves on the 'ds'^ra morning and put dried fruit 
on the top of them to be eaten by poor people. Among the 
Ait Yiisi dried figs and dates are on that morning distributed 
on behalf of deceased members of the family. The same 
is done by the Amanuz and at least occasionally by the 
Igliwa ; they also give bread and money in charity and 
sometimes put myrtle sprigs on the graves, and the Amanuz, 
but not as a rule the Igliwa, pour water on them. In Aglu, 
I was told, there is no pouring of water, but bread, dried 
fruit, and rice are distributed. On the other hand, the At 
Ubahti, like the Ait Sadden, do not visit their graves on the 
^ds'&ra day.^ 

The graves of deceased members of the family are also 
visited on the twenty-sixth (Tangier, Andjra, Bni 'Aros, Ait 
WarySger, TemsSman, Amanuz) or twenty-seventh (Igliwa, 
Aglu day of Ramadan ,* on the ‘Arafa day preceding the 
Great Feast (Tangier, Ait Waryiger, Temsiman, Ait 
Sadden, Igliwa, Amanuz) or on the second day of that feast 
(Bni 'Aros) ; and sometimes at the Little Feast or on the 
day preceding it (Ait Sadden, At Ubahti, Ait Waryiger, 
Temsiman) and at the mulud (At Ubahti, Ait WarySger). 
Among the UlSd Bu^aziz msemmen, or thin round loaves of 
bread made with salt butter, are at the religious feasts dis¬ 
tributed in the tent to the children of the family and other 
children as alms of the dead ” It should be added that 
a person who visits a grave must be clean. In Andjra I was 
told that if he does not remove his slippers before entering the 
cemetery he will have sore feet, that if he is sexually unclean 
he will have syphilis, and that he should be dressed in his 
best clothes and on no account come there without drawers. 

We have seen that, on the expiration of the fast of 
Ramadan, fitra is in some places also given on behalf of 
departed members of the household.® Among the Ait 

^ See also Doutte, Merrdkech, p. 364 (^Jaha). 
2 See also ibid. p. 365 (Marraksh). 
^ Suprai ii. 100 sqq. 
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Sadden, when the men early in the morning take their fetra 

to the mosque, they at the same time bring with them dried 
figs as ssdaqt, or alms, on behalf of deceased relatives. They 
exchange figs with one another and also give some to the 
boys and youths who have gathered there ; or, especially 
if they are late, they throw their figs at people whom they 
find outside the mosque or anywhere else. Nobody is 
allowed to eat of these figs before his fetra has been given 
away. The women likewise distribute figs or, in many cases, 
bread specially made for the purpose, but they do not take 
their alms to the mosque. 

There are yet other occasions on which alms should be 
given on behalf of the dead, either at their graves or otherwise, 
namely, w^hen they appear to their living friends in dreams 
(Ait Waryiger, Hiaina), or when the latter dream of figs 
or other kinds of dried fruit (Tangier, Ait WarySger). In 
Andjra there is a belief that if anybody dreams of a departed 
relative, the soul of the latter has come to him to complain 
of the heavy punishment which God or his angels are inflicting 
on him. The dreamer must then give alms in order to relieve 
him of his suffering ; if his grave is near, scribes are asked 
to go there and read, and k'&sks'tb or bread or money is given 
both to the scribes and to poor people who come to the 
cemetery. At Fez, if a person dreams of a dead relative 
who appears to him in a pitiable condition, sick or dressed 
in dirty clothes, he has to give charity to the poor. There 
is the same custom in Tangier ; and if the deceased complains 
of hunger and thirst some rgaif^ or thin cakes of bread made 
with oil or butter, and milk are sent to the fql of a school to 
give to the children. My friend Sidi ‘Abdsslam was once 
told by his mother, living in that town, that her late husband 
appeared to her in a dream, saying that he was very hungry ; 
and she then took a dish of seks€L to his grave. Among the 
Ulad Bu‘aziz, if anybody dreams of a dead person of another 
family complaining of hunger or thirst, he at once tells his 
dream to the relatives of the deceased, who give alms on his 
behalf. Among the Ait Warain, if a member of the family 
of a dead person is visited in his dreams by the spirit of the 
latter who is sighing for the property he left behind, he goes 
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to his grave and thrusts into the head part of it a peg taken 

from the tent which once belonged to the deceased ; the 

spirit of the dead man thus gets something of that which he 

is longing for and will henceforth leave his living relatives 

in peace. The Ulid Bu‘aziz have another niethod of 

getting rid of dead people troubling them in their dreams. 

If a deceased who appears to them gives them something it 

is good fdl; but if he comes empty-handed the person who 

dreams of him gets frightened, goes to some stone outside 

the tent, raises it a little, mentions his dream with his mouth 

close to the ground, and then lets down the stone to cover 

up the has of the dream. This done, he addresses the dead 

person with the words, Hdjdrak iHdduk^ May your stones 

(that is, the lahd) shut you up 

Some time after the burial, but not until forty days have 

elapsed, the grave may be decorated with some kind of 

monumental masonry, if the family of the deceased can 

afford the expense. At Fez an upright whitewashed sdhed 

is erected at the head, and in front of it is made a low wall 

(hwiyes)^ likewise whitewashed, to enclose the grave. The 

space inside the wall may be left covered with earth only, 

or it may be paved with tiles of different colours. The 

Mhed is ornamented with an engraved arch (fdqwesd) or, 

if the hwiyes surrounds more than one grave, with as many 

arches as there are graves. It is often inscribed with an 

epitaph containing the name of the deceased and the date 

of his death ; ^ but I was told that if anybody reads such 

an inscription his memory will be weakened by it. There 

are also graves with a hwiyes or a mosaic floor (Jelllj') without 

a sdhed. The tombs vary considerably both in type and 

size; Figs. 137-139 show some specimens from Fez and 

Rabat.^ Of tombs erected over the graves of saints I have 

spoken in another connection.^ 

There are persons who arrange their own funeral in 

^ Leo Africanus, who made a collection of epitaphs both at Fez and 
in other parts of Barbary, says {op. cit. ii. 474) that their matter “ is 
diners, some tending to consolation, and others to sorrow 

^ Cf. Host, op. cit. 11^ sq. 
^ SuprUf i. 51 sqq. 
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advance, for fear that otherwise it might not be conducted in 

the proper manner. Such a person buys his grave-clothing 

and invites scribes to his house or tent. At Tangier he 

sprinkles the clothing with rose- or orange-water and fumi¬ 

gates it with incense, and lays it down among the scribes, 

who read over it the sulka^ the great fidya^ or the small 

fidya^ and then make fdfha ; the clothing is put in a box, 

and the scribes are entertained with a meal. Among the 

Ulid Bu'aziz and the Ait Waryiger the scribes likewise 

Fig. 137.—Cemetery at Rabat. 

make their recitations with the grave-clothing in front or 

in the midst of them, and they are lavishly entertained. In 

other tribes the rites are more elaborate Among the Ait 

Warain the person who arranges his funeral removes his 

clothes and is then washed and put in his shroud, and a band 

of scribes read over him. A feast is given with the scribes 

and other persons as guests, and poor people, too, are 

entertained with food. A grave is also dug; the lower 

trough of it is filled with barley and then covered, and the 

upper part is filled with earth. When the person dies the 
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barley is taken out and given to poor people. Until then the 

grave is on Fridays fumigated with benzoin, and recitations 

from the Koran are made there either by the person himself 

or by some fql whom he has engaged for the purpose ; and 

the grave-clothing is on every Friday taken out of its box 

and likewise fumigated with benzoin. But all this is of no 

avail if the person does not lead a good and pious life until 

his death. 

The Ait Sadden believe that a person will go to Paradise 

if he arranges his funeral in advance, but only if he lives 

Fig. 138.—Cemetery outside Bab Ft®6h at Fez. 

blamelessly ever after and observes the following rule. 

However wealthy he may be, however many animals he 

may possess, and though his granary be full of corn, he 

must buy everything that is necessary for the funeral—^the 

grave-clothing, the sheep and corn for the funeral meal, 

even the matches for the making of a fire—with money 

which he has earned himself by work specially performed 

for this purpose. He gathers palmetto leaves and makes 

of them ropes which he sells; or if he does not know 

how to make ropes, he works as a hireling on another 

personas field, or does some other work for wages. The 

money must be earned by good and lawful work, it must be 
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Iflus n IhldL When he has earned enough he calls a con¬ 

siderable number of scribes to come and read the Koran in 

the yard outside his house over the grave-clothing, which 

he has placed there on a clean kerchief bought for the purpose. 

While they are reading he fumigates it with agal-wood or 

benzoin or other good incense, and when they have finished 

their reading and performed thtfdtka he pays them for their 

services. He packs up the clothing in a box to be made use 

of on his death. Either before or after the reading he gives 

a great feast, to which he invites all the villagers and relatives 

Fro. 139.—Cemetery outside Bib Ft'^oh at Fez 

and friends from other villages as guests. He has asked 

some women to prepare the food, but they must do it 

willingly, not for pay. He digs himself the grave, puts 

inside it a bamboo cane or a thick rope of the length of his 

body, places stones as Idlhud (Idhd) over the measure, and 

shovels the earth back into the grave ; or if he does not do all 

this himself he hires others to do it for him. No stones, 

however, are put on the grave. Funerals of this sort are 

arranged both by men and women, but they are certainly 

rare. 

Among the Amanuz a man sometimes has his grav^ 
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dug in advance, ikfafn (Jdhd) are placed over the bottom 

part of it, and the upper part is filled with earth. He 

visits the grave on Fridays and makes there recitations 

from the Koran ; and he also has his shroud ready 

for use. 



CHAPTER XXI 

RITES AND BELIEFS CONNECTED WITH DEATH {concluded) 

The funeral and mourning rites of Morocco are on the 

whole very similar to those found in other Muhammadan 

countries. They are largely in agreement with the tenets of 

Islam ; but there are also many customary rites which are 

not prescribed by the religious law, and some which are 

actually prohibited by it. While Islam accepted or allowed 

certain practices prevalent among the pagan Arabs, there 

were others which it in vain endeavoured to suppress. 

In the Muhammadan traditions it is said that a dying 

person is saved from hell by repeating the profession of the 

faith,^ although somebody present is exhorted to do it on 

his behalf so as to relieve him of the trouble.^ On the other 

hand, the frequent ^ practice of reciting a chapter of the 

Koran beside a dying man—^which among the Muhammadans 

of India, as in Morocco, is supposed to make him experience 

an easy concentration ” ^—is deemed reprehensible by Sidl 

^alil.^ The same authority says that as soon as a Moslem 

has died his eyes should be closed, his chin supported, his 

limbs made flexible, the whole body covered with a piece of 

^ Mishkdt^ V. 3. 2 (English translation by Matthews, vol. i. [Calcutta, 
1809], p. 361). 

2 Ibid. V. 3. I, 3 (voL i. 360, 362). 
^ Jaffur Shurreef, Q/znoon-e-islam, or the Customs of the Mussulmans 

of India (Madras, 1863), p. 277; Poiak, Persian, i. (Leipzig, 1865), 

p. 362. 
^ Jaflur Shurreef, of. cit. p. 277. 
® Sidi §alii, Muhtasar, i, 2. 20. 10 (translation by Perron, voi. i. 

[Paris, 1848], p. 310 jf.). 

490 
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cloth or a large garment, and some heavy object placed on 

the belly.^ Lane remarks that it is the custom in some 

Muhammadan countries to place a knife, or rather a sword, 

upon the body, though he did not hear of this custom in 

Egypt.^ The other practices recommended by SidI Halil 

are certainly very widespread, if not universal in Islam. It 

is also common to close the mouth of the dead person,^ to tie 

together his big toes ^ or ankles,^ and to stuff the apertures of 

the body with cotton.® The custom of kissing a person who 

is dying or who has just expired is likewise found among 

the Moslems of the East ; ’ the Prophet himself kissed the 

forehead of one of his faithful followers when dead,® as 

Joseph kissed the face of his father’s corpse.® In Arabia 

Petraea some water is dropped into the mouth of a dying 

person to facilitate the exit of his soul,^® and among the 

Muhammadans of India shurhut made of sugar is for a similar 

^ Sidi Halil, Muhiasar, i. 2. 20. 4 (vol. i. 294 sq^. 
^ Lane, Arabian Society in the Middle Ages (London, 1883), p, 

259 n. I. The Malays of the Malay Peninsula place a pair of betel-nut 
scissors on the breast of the corpse (Skeat, Malay Magic [London, 1900], 

P- 398). 
® Musil, Arabia Petraea^ hi. (Wien, 1908), p. 423; Jaffur Shurreef, 

op. cit. p. 278 (Muhammadans of India) ; C. G. and Brenda Z. Seligman, 
‘ The Kababish, a Sudan Arab Tribe in Harvard African Studies, 
ii. (Cambridge, 1918), p. 168. 

^ Lane, op. cit. p. 259 n. i ; von Wrede, Reise in Hadhrarnaut 
(Braunschweig, 1870), p. 234; Jaffur Shurreef, op. cit. p. 278 (Muham¬ 
madans of India) ; Sykes, The Glory of the Shia World (London, 1910), 
p. no (Persia). 

® Lane, Manners and Customs of the Modern Egyptians (Paisley & 

London, 1896), p. 518. 
® Ibid. p. 518 (Egypt) ; von Wrede, op. cit. p. 234 (Hadramaut); 

Musil, op. cit. hi. 423 (Arabia Petraea) ; Pierotti, Customs and Traditions 

of Palestine (Cambridge, 1864), p. 242 ; Loir, ' Usages et coutumes au 
moment de la mort chez les Tunisiens in Revue scientifique, ser. iv. 
vol. xiv. (Paris, 1900), p. 237; Skeat, op. cit. p. 401 (Malays of the 
Malay Peninsula). 

’ Pierotti, op. cit. p. 242 (Palestine); Jaussen, Coutumes des Arabes 
au pays de Moab (Paris, 1908), p. 96 ; Skeat, op. cit. p. 401 (Malays of 
the Malay Peninsula). 

® Burton, Personal Narrative of a Pilgrimage to Al-Madinah and 
Meccah, ii. (London, 1898), p. 32. 

® Genesis, 1. i. Musil, op. cit. hi. 423. 
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reason poured down his throat.^ In a song from the Libyan 

desert reference is made to the custom of dropping water into 

his mouth, which is explained by the saying that a man must 

not enter thirsty into the other world.^ 

The visits of relatives and friends when a person is dying 

and after his death are in accordance with the Muhammadan 

traditions, w^hich lay it down as a duty to visit the sick ^ and 

promise one who consoles another in affliction a reward 

equal to his who suffers with patience."^ Sidi Halil says 

that it is a duty to pay a visit of condolence to the nearest 

relatives of the deceased and offer them religious consolation.^ 

To pay visits of condolence is also a general Muhammadan 

custom.® Among the Kabyles of Jurjura, as among the 

IghVa, the regular period for such visits is that of the first 

three days."^ In Palestine the condolers often bring with 

them presents of food.® The legal formula of condolence is, 

May God make your reward great In Mecca the 

condoler often adds, “ May God compensate you with good ; 

and the answer is, May God reward you with good ’L® The 

female condolers join in the expressions of grief exhibited 

^ Jaffur Shurreef, op. cit. p. 278. 
^ Hartmann, Lieder der Libyschen Wuste {Abhandlungen fur die 

Kunde des Morgenlandes, herausg. von der Deutschen Morgenldndischen 
Gesellsckaft, vol. xi. no. 3 [Leipzig, 1899]), p. 69. 

^ Al-Buhari, Sabifi, xxiii. 2 (French translation by Houdas and 
Mar^ais, vol. i. [Paris, 1903], p. 401) ; Mishkdt, v. i. i. (vol. i. 339 sg.). 

^ Mishkdt, V. 7. 2 (vol. i. 393). 
® Sidi ^alll, op. cit. i. 2. 20. 7 (vol. i. 303). 
® Burton, in his translation of The Book of the Thousand Nights and 

a Night, i. (London, 1894), p. 180 n. i ; Jaussen, op. cit. p. loi (Moab) ; 
Eijub Abela, * Beitrage zur Kenntniss aberglaubischer Gebrauche in 
Syrienin Zeitschrift des Deutschen Paldsiina-Vereins, vii. (Leipzig, 
1884), pp. 88, 90, 91, 101 ; Thorbum, Bannd ; or our Afghan Frontier 
(London, 1876), p. 170 (Muhammadan peasants inhabiting the frontier 
region between Afghanistan and Hindustan); Bertholon and Chantre, 
Recherches anthropologiques dans la Berbirie orientate (Lyon, 1913), 
p. 586 (Accara); Poiret, Travels through Barb ary (London, [1791]), 
p. 175 (Algeria). 

Hanoteau and Letoumeux, La Kahylia et les coutumes kccbyles, ii. 

(Paris, 1873), p. 221. 
^ Wilson, Peasant Life in the Holy Land (London, 1906), pp. 156. 

160. 
^ Snouck Hurgronje, Mekka, ii. (Haag, 1889), p. 190, 
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by the women of the dead person’s family, though they may 

be more moderate in their behaviour.^ 

Violent demonstrations of grief, such as shrieking and 

loud lamentations, scratching the face and the arms, tearing 

the hair, and rending or soiling the clothes, are an extremely 

frequent mourning rite among the women in different parts 

of the Moslem world.^ Yet these practices were strictly 

prohibited by the Prophet.^ He did not condemn the natural 

expression of sorrow ; he wept himself over his son when at 

^ d’Arvieux, Travels in AraJbia the Desart (London, 1718), p. 270 
(Carmel). 

^ Goldziher, Muhammedanische Studien, i. (Halle a. S., 1889), p. 
261 sqq. ; von Kremer, Culturgeschichte des Orients unter den Chaiifen^ 
ii. (Wien, 1877), p. 250 sq, \ von Wrede, op, cit, p. 234 (Hadramaut) ; 
Snouck Hurgronje, op, cit, ii. 188 (Mecca) ; Burckhardt, Notes on the 
Bedouins and Wahdbys (London, 1830), p. 58 ; Palmer, The Desert of 
the Exodus (Cambridge, 1871), p. 94 (Sinai) ; Musil, op. cit. iii. 427, 
429 sqq. (Arabia Petraea) j Jaussen, op. cit. p. 96 (Moab) ,* Wetzstein, 
' Die syrische Dreschtafel in Zeitschrift fur Ethnologie, v. (Berlin, 
1873), p. 295 sqq.\ Van-Lennep, Bible Lands (London, 1875), p. 586; 
Baldensperger, ‘ Birth, Marriage, and Death among the Fellahin of 
Palestine in Palestine Exploration Fund. Quarterly Statement for 
i8g4 (London), p. 140 sqq,; Robinson Lees, Village Life in Palestine 
(London, 1905), p. 128 ; Pierotti, op. cit. p. 241 sqq. (Palestine); von 
Miilinen, ‘ Beitrage zur Kenntnis des Karmels % in Zeitschrift des 
Deutschen Paldstina-Vereins, xxx. (Leipzig, 1907), p. 174; d’Arvieux, 
op. cit. p. 269 sq, (Carmel); Lane, Modern Egyptians, pp. 516, 517, 
519, 520, 532 sq.\ Clot-Bey, Aperqu gineral sur VJ&gypte, ii. (Paris, 
1840), p. 46 sq. \ Klunzinger, Upper Egypt (London, 1878), p. 199 sqq. ; 
Trumbull, Studies in Oriental Social Life (Philadelphia, 1894), p. 143 
sqq. (modem Egyptians); Falls, Three Years in the Libyan Desert 
(London, 1913), p. 320; Pallme, Travels in Kordofan (London, 1844), 
p. 87 sq.; Tuily, Narrative of a Ten Years' Residence at Tripoli in 
Africa (London, 1816), p. 92 sq, ; Vivian, Tunisia and the Modern 
Barbary Pirates (London, 1899), p. 80 sq.; Shaw, Travels or Observa¬ 
tions, relating to several Parts of Barbary, i. (Edinburgh, 1808), p. 435 ; 
Pananti, Narrative of a Residence in Algiers (London, 1818), p. 215 ; 
Certeux and Camoy, L'Algerie traditionnelle (Paris & Alger, 1884), 
p. 265 sq. ; Villot, Mceurs, coutumes et institutions des indigenes de 
VAlgerie (Alger, 1888), p. 192; Poiret, op. cit. p. 169 sqq., and Daumas, 
La vie arahe (Paris, 1869), p. 137 (Algeria); Lucy Garnett, The Women 
of Turkey and their Folk-Lore, ii. (London, 1891), p, 491; Wilson, 
Persian Life and Customs (Edinburgh & London, 1896), p. 210 sq, ; 
Polak, op. cit. i. 362 (Persia). 

® Al-Buhari, op. cit. xxiii. 38 sq. (voL i. 419). 
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the point of death,^ as also at his mother's grave.^ ** What¬ 

ever is from the eyes, which are tears, and whatever be from 

the heart, which is melancholy and sorrow, are from God's 

pleasure and compassion " ; but ‘‘ what is from the hands 

and tongue is from the devil The Prophet is also reported 

to have said that he was vexed “ with the person who rends 

hair in misfortune, and raises his voice in crying, and rends 

the collar of his garment and that ‘‘ a corpse over which 

lamentations are made wdll be punished on account of them 

on the day of resurrection AfBiction should be borne 

with patience,® and so far as the dead person is concerned 

there is no reason to lament his fate. Though dreadfhl to 

an infidel, death is a favour to a Moslem, who gets rest in 

death from the vexations of the world and arrives at God's 

mercy ; when he is near death, God gives him the joyful 

tidings that he is satisfied with him and holds him in esteem.'^ 

But the Prophet did not succeed in suppressing the old 

custom handed down from the days of ignorance ", It 

was deeply rooted in Semitic antiquity. In Babylonia and 

Assyria ® and among the ancient Hebrews ® sorrowing 

relatives tore their clothing and wailed, and so did the female 

mourners among the pagan Arabs.^® Professional wailing- 

women, so frequent among Muhammadans,^^ existed in the 

earliest days of Babylonian history and among the Arabs.^ 

There can be no doubt that the violent demonstrations of 

grief in Morocco have a Semitic origin. They are regarded 

^ Al-Bu{iarl, of. cit. xxiii. 44 (vol. i. 421); Mishkdt, v. 7. i 

(vol. i. 389 sq.). 
^ Mishkdt, V. 8. I (vol. i. 401 
^ Ibid. V. 7. 3 (vol. i. 397). ^ Ibid. v. 7. i ^vol. i. 391). 
® Ibid. V. 7. 3 (vol. i. 393 sq.). See also al-Buhari, op. cit. xxiii. 33 

(vol. i. 414 sqq^. 
® Mishkdt, V. 7. 2 (vol. i. 392). Ibid. v. 2. i sq. (vol. i. 356 j^.). 
® Jastrow, Religion of BalyIonia and Assyria (Boston, 1898), 

p. 603 sq. 
^ Keil, Manual of Biblical ArchcBology, ii. (Edinburgh, 1888), p. 202. 

Wellhausen, Rests arabischen Heidentums (Berlin, 1897), p. 181; 

Goldziher, op. cit. i. 251. 
^ Robinson Lees, op. cit. p. 128 (Palestine); Lane, Modern 

Egyptians, pp. 517, 520; Tully, op. cit. p. 93 (Tripoli); Loir, loc. cit. 

p. 237 (Tunis); Shaw, op. cit. i, 435 sq. (Tunis and Algeria).^ 
^ Jastrow, op, cit. p. 604. ’ Goldziher, op. cit. ii. 251- 
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^I|er6 as an Arab custom and, so far as I know, arc found 

the Arabic-speaking tribes of the plains and 

Berbers in the neighbourhood of 

Ujda^ original Berber custom as well, 

we cannot suppo^^^^^^^^ would have been able to abolish 

it among the Shloh, Rifian§r55^ Jhala any more than it 

could do so among the Arabs of tijf E^-st. The same may 

be said of the practice of cutting the which in Morocco 

seems to exist only where there are wailffl^ other excess¬ 

ive demonstrations of grief. This rite also^P^^'^^hed among 

the ancient Arabs,^ as well as in Babylonia Assyria, 

and has survived in various parts of the 

though it was forbidden by the Prophet.^ In Algeria it is 

said to occur only among families that consider themselves 

to be of Arabic origin.^ The celebration of the virtues of the 

deceased has also persisted ® in spite of the interdiction of the 

Prophet, who declared that the virtues thus ascribed to a 

dead person would, if he did not possess them, be subjects 

of reproach to him in a future state. 

The washing of the dead body is prescribed by the 

religious law^,® which thus sanctioned an old Arab custom.^ 

The water should be clean,and the person who washes the 

body should be in a state of ritual purity.^^ The shroud 

^ Wellhausen, op. cii. p. i8i ; Goldziher, op. cif. i. 247 sqq. ; Idem, 
‘ Le sacrifice de la chevelure chez les arabes in Revue de Vhistoire des 
religions, xiv. (Paris, 1886), p. 50. ^ Jastrow, op. cit. p. 603. 

^ Burckhardt, op. cit. p. 58 ; Musil, op. cii. iii. 427 (Arabia Petraea). 
^ Al-Buharl, op. cit. xxiii. 38 (voL i. 419)- 
^ Morand, " Les rites relatifs a la chevelure chez les indigenes de 

FAlgerie in Revue africaine, xlix. (Alger, 1905), p. 238 sq. 
® Snouck Hurgronje, op. cit. ii. 188 (Mecca) ; Burckhardt, Arabic 

Proverbs (London, 1830), p. 178 sq. ; Jaussen, op. cit. p. 97 (Moab) ; 
d’Andeux, op. cit. p. 270 (Carmel) ; Robinson Lees, op. cit. p. 129 
(Palestine) ; Lane, Modern Egyptians, p. 520 ; Pananti, op. cit. p. 215, 
Daumas, op. cit. p. 137 sqq., and Villot, op. cit. p. 192 (Algeria). 

• ^ Lane, Modern Egyptians, p. 520. 
^ Al-Buhari, op. cit. xxiii. 8 sqq. (voi. i. 405 sqq.) ;. Mishkdt, v. 4. i 

(voL i. 370). 

^ Wellhausen, op. cit. p. 178. 

Mishkdt, V.. 4. I (vol. i. 370); Sidi Halil, op. cit. i. 2. 20. i 
(vol. i. 285). 
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should be plain white,^ but otherwise the fashions of the 

grave-clothing vary in different Muhammadan countries'El¬ 

even in the same country, as we have seen to be the case in 

Morocco, Sidi JJalil says that it should ni^j^^jifsist of more 

than five pieces for a man and not than seven pieces 

for a woman ; ^ but the forrj^Gfthese rules is by no means 

always observed, nor doi;he various pieces mentioned by 

him ® quite correspoi^^ to those used in Morocco. In 

Tripoli the body of^an unmarried woman is dressed as a 

bride, and, as in §ome parts of Morocco, the women trill the 

zgdrtt when it i§ carried out of the house.^ In Egypt it is the 

Custom to tpll the zgdrlt at the funeral of a saint; ® and in 

Timbuctoo, as in Fez, the same is done on the death of a 

very old man,® who has become holy through his age. 

It is a religious prescription that a Moslem should not. 

be detained in the house of his family but be buried soon 

after death ; ^ and this rule was based on ancient Arabic 

custom.® The Arabs® and other Semites used to carry 

their dead to the grave on a board or litter, not in a coffin, 

and this custom has survived in Muhammadanism and is 

likewise in vogue among orthodox Jews.^® According to 

Sidi Halil, the bier used for the conveyance of the corpse 

of a woman should be covered by a rounded structure ; ^ 

in Cairo such a bier, as also that used for a boy, is furnishec 

with a cover of wood.^ The corpse should be carried quicklv 

to the place of interment,^® It should only be carried by men.^^ 

^ Mishkdt, V. 4- 2 (voL i. 371). Cf, al-BuJiari, op, cit, xxiii. 19 
(voL i. 409). 

^ Sidi Halil, op, cit. i. 2. 20. 10 (vol, i. 314). 
® Ibid, i. 2. 20. 6 (vol. i. 299 sql). ‘^ ‘TuUy, op, cit, p. 90 sq, 
® Lane, Modern Egyptians, p, 523. 

® Dupuis-Yakouba, ‘ Notes sur les principales circonstances de la 
vie d’un tombouctien in Revue d'eth?iographie et de sociologie, 1913' 
(Paris), p. 104. 

’ Mishkdt, V. 3. 2. (vol. i. 362). ^ Wellhausen, op. cit, p. 178. 

® Ibid. p. 178. Jastrow, op. dt, p. 609 n. 3, 
^ Sidi Halil, op, cit. i. 2. 20. 7 (vol. 302). 

Lane, Modern Egyptians, p. 524, 

Al-Bubari, op. cit. xxiii. 52 (vol. i. 424 sql^; Mishkdt, v. 5. i (vol 
i. 374). 

Al-Bubari, op, cit, xxiii. 51 (vol. L 424) 
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Women are not prohibited by the religious law from accom¬ 

panying a bier; whether they do so or not depends on the 

^local custom, which varies in different places. Sidi HalTl 

say5‘'^at if they go they should close the procession, while 

the male moorners should walk in front of the bier ; ^ but 

the latter rule is not generally accepted,^ nor to my knowledge 

observed nowadays in M'oiccco. So far as men are con¬ 

cerned the religious law mentions the following of a bier 

as one among the duties which'^^4oslem owes to a fellow 

Moslem ; ^ and it is said that a person 'who follows the bier 

of a Moslem and is with it till prayers are said for him and the 

interment is finished will be rewarded.*^ It is also considered 

a meritorious act to assist in carrying a bier, hence the 

bearers are continually relieved.^ The custom of raising a 

bier three-times, which is found in some parts of Morocco, 

is spoken of in the traditions, where it is said that “ whoever 

follows a bier and lifts it up thrice, verily has done his duty 

to a bier A bier should be attended on foot,*^ though it 

is . permissible to return from the cemetery mounted.® A 

person who is sitting should rise if he sees a funeral pro¬ 

cession coming, and should remain standing until it has 

' passed; and this he should do even if the dead one was a Jew.® 

It is the general Muhammadan custom that the corpse 

is laid in the tomb on its right side with the face towards 

M^cca.^® In Upper Egypt, if the corpse is that of a woman, 

^ Sidl fjain, op, cU. i. 2. 20. 7 (vol. i. 301 sq>}, 
^ Lane, Modern Egyptians, p. 519 ; Jaffur Shurreef, op. cit, p. 285. 
® Al-Buhari, op. cit. xxiii. 2 (vol. i. 401) ; Mishkdt, v. i. i (vol. i. 

'39 
^ Mishkdt, V. 5. I (vol. i. 375). 
^ Snouck Hurgronje, op. cit. ii. 190 (Mecca); Burton, op. cit. ii. 24 

‘Medina) ; Lane, Modern Egyptians, p. 519; Pierotti, op. cit. p. 242 
’ I, and Wilson, op. cit. p. 157 (Palestine) ,* Jaffur Shurreef, op. cit. p. 280 

Muhammadans of India); Poiret, op. cit. p. 176 (Algeria) ; Lucy 

imett, op. cit. ii. 493 (Turkey). 
^ ® Mishkat, v. 5. 2 (vol. i. 379)* 

^ Ibid. V. 5. 2 (vol. i. 378 sqi). 
® Sidi Qalil, op. cit. i. 2. 20. 7 (vol. i. 301). 
^ Al-Bufeari, op. cit. xxiii. 47 sqq. (vol. i. 423 sq.). 

. Among the Muhammadans of India the face is thus turned west- 
ards (Jaffur Shurreef, &p. cit. p. 281). Among some Arabian Bedouins, 
Dwever, the feet of the dead are laid towards Mecca (Doughty, Travels 

VOT TT 
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her former street mantle is held spread out over it when 

taken from the bier and let down into the grave.^ A 

Muhammadan grave is shallow; according to Sidl Halil, 

the maximum depth should be such as just to suffice fgr^he 

prevention of the escape of obnoxious emanatioas and for Ae 

preservation of the body from the voracity of wild beasts.^ 

When the body has been placed In the recess at the bottom 

of the grave, slabs of stone : or wood or branches are put 

over it to prevent the carfh with which the upper part of 

the grave is filled from pressing upon the body ; ^ to avoid 

such pressure is necessary according to the Muhammadan 

traditions.^ Sjdl Halil says that the mourner who .finds 

himself nex.tr to the grave should throw therein handfuls of 

earth; 'but among some eastern Muhammadans, as in 

certain parts of Morocco, it is the custom for everybody 

present to do so.® There was a similar custom among the 

ancient Arabs, who also threw’ earth on a corpse before it 

was buried ; the Prophet, after performing prayers over 

a bier, cast earth upon it three times with both hands, from 

the side of its head.® He also sprinkled w’-ater on the grave 

of his little son Ibrahim, and water was sprinkled over his 

own grave.® This custom, so frequent in Morocco, is found« 

in Arabia Deserta, i. [Cambridge, 1888], p. 450), and in HadramautJ 
according to von Wrede cit. p. 239), the face is turned to the east. 

^ Klunzinger, cp. cit. p. 201. 
2 Sidi Halil, op. cit. i. 2. 20. 14 (vol. i. 323). See also ibid. i. 2. 20. 7 

(vol. i. 303). 

® Poiret, op. cit. p. 171 (Algeria); Wilson, op. cit. p. 157 (Palestine) ' 
Jaussen, op. cit. p. 98 (Moab); Jaffur Shurreef, op. cit. p. 282 (MuhamJ 
madans of India) ; etc. 

^ Hughes, A Dictionary of Islam (London, 1896), p. 150. 
® Sid! {Jalil, op. cit. i. 2. 20. 7 (vol. i. 302 sq.). 1 
® Palmer, op. cit. p. 94 (Sinai); Jaussen, op. cit. p. 98 (Moab). y 

Hadramaut everybody present throws three handfuls of earth into tl^ 
grave (von Wrede, op. cit. p. 235). Among the Muhammadans of Ind® 
each person takes up a little earth or a clod and, having repeated ovK 
it the 112th chapter of the Koran or a certain passage from it, puts t® 
earth gently into the grave or hands it to one of the persons who hK 
descended into the grave to deposit it round the body (Jaffur Shurre« 
op. cit. p. 281 sql). ® 

Wellhausen, op. cit, p. 180. 

® Mishkdt, V. 6. 3 (vol. i. 588). ® Ibid, v, 6. 2 (vol. i. 585). 
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elsewhere/ though not everywhere/ in the Muhammadan 

world. In Arabia Petraea those who have dug the grave 

wash their hands over it.^ In some parts of the same country 

a small vessel filled with water is at the burial placed at the 

head of the body.^ In old Babylonian tombs the water jar 

is never absent, and side by side with it there is a bowl of 

clay or bronze ; and in Babylonia and Assyria offerings of 

water, as well as of food, were made to the dead also after 

the burial, the son pouring out water to the memory of his 

father.^ 

The ancient Arabs raised mounds on the graves of their 

friends and made cairns or put memorial-stones on them.® 

The Prophet himself planted two large upright stones at 

the head and the feet of one of his faithful followers.^ The 

top of his own grave was said to have been like a cameFs 

back.® According to Sidl the tumulus should not be 

raised more than one hand above the trench, and should 

be modelled after the shape of a camel’s back ; but he adds 

that doctors of the Law have condemned this arrangement, 

and have recommended that the ground surface should be 

left flat and without elevation.^ In Arabia cairns are still 

^ Goldziber, * Wasser als Damonen abwehrendes Mittel in Archiv 
fiir Religionswissenschaft, xiii. (Leipzig, 1910), p. 43 sq. ; Musil, op. 
cit. iii. 425 (Arabia Petraea) ; Jaussen, op. cit. p. 98 (Moab) ; Jaifur 
Shurreef, op. cit. p. 282 (Muhammadans of India) ; Sykes, op. cit. p. 
113 (Persia) ; Wilken, ‘ Uber das Haaropfer und einige andere Trauer- 
gebrauche bei den Volkem Indonesiens in Revue coloniale inter- 
nationale, ii. (Amsterdam, 1886), p. 246 (Muhammadans of the Indian 
Archipelago) ; Skeat, op. cit. p. 406 (Malays of the Malay Peninsula); 
Seligman, loc. cit. p. 169 (Kababish). 

^ Jafifur Shurreef, op. cit. p. 282. 
® Musil. op. cit. iii. 425 ; Jaussen, op. cit. p. 98 (Moab). 
^ Musil, op. cit. iii. 424. 
® Jastrow, op. cit. p. 599; Idem^ Aspects of Religious Belief and 

Practice in Babylonia and Assyria (New York, 1911), p. 359. In 
ancient Eg5rpt jars and bowls with food and drink were laid near the 
body (Erman, A Handbook of Egyptian Religion [London, 1907], pp. 
115, 129 sq). 

® Wellhausen, op. cit. p. 180; Goldziher, Muhammedanische Studien, 
i. 232 sqq. ^ Burton, op. cit. ii. 32. 

® Al-Buhari, op. cit. xxiii. 96. 3 (vol. i. 450). 
® Sidl Halil, op. cit. i. 2. 20. 7 (vol. i. 302). 
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made on graves,^ but there is also the custom of setting up 

a head-stone.® In Palestine there are graves with a head¬ 

stone only, and others with a foot-stone as well.® Graves 

of the latter type are the rule in Moab, but among the 

Sehur “on ne dresse qu’une seule pierre sur la tombe d’une 

femme Among the Kababish, in the Sudan, “ there 

appeared to be an upright stone at the head and foot of every 

grave So also in Algeria ® and among the Tuareg, both 

there and elsewhere,"^ two stones are put, one at the head 

and one at the feet, as “ witnesses ” ; but among the Tuareg 

of the Ahaggar two foot-stones, as well as a head-stone, are 

placed on the grave of a woman, and on such a grave the 

stones are perpendicular to the side of the grave, whereas 

the stones on the grave of a man are parallel to it. Among 

the same people the gra\’'e is surrounded with a ring of stones.® 

This practice, so common in Morocco, seems to be less 

frequent among the eastern^ Muhammadans; ® whereas 

numbers of old grave enclosures of stones, circular or ellip¬ 

tical in plan,^® indicate its early prevalence in North Africa. 

We may therefore conclude that it is an ancient Berber 

custom. The same may be the case with the method of 

indicating the sex of the deceased by the different directions 

^ Doughty, op. cit. i. 450 ; von Wrede, op. cii. p. 239 sg. 
^ Doughty, op. cit. i. 170. 
® Van-Lennep, op. cit, p. 581 ; Baldensperger, loc. cit. p. 144. 
^ Jaussen, op. ctt. p. 98. 
® Seligman, loc. cit. p. 169. ® Villot, op. cit. p. 193. 
^ Bissuel, Les Touareg de Pouest (Alger, 1888), p. 109 ; Jean, Les 

Touareg du Sud-Est VAtr (Paris, 1909), p. 207 sq.\ Aymard, Les 

Touccreg (Paris, 1911), p. 57- 
® Benhazera, Six mois chez les Touareg du Ahaggar (Alger, 1908), 

p. 23. 
® Speaking of the graves of the Bedouins of the Hejaz, Burton 

states {op. cit. ii. 112) that ‘‘ an oval of stones surrounding a mound of 
earth keeps out jackals and denotes the spot The Belqa Arabs of 
Moab surround the grave of a man of noted sanctity with a circle of 
stones and place on one side a little dolmen altar (Conder, Heth and 
Moab [London, 1885], p, 337). I have not found any other references 
to circles of stones surrounding the graves of eastern Muhammadans. 

Bates, The Eastern Libyans (London, 1914), p. 183 ,* Madver^iip^ 
Wilkin, Libyan Notes (London, 1901), p. 78 sqg. ; Bertholon 
Chantre, op. cit. p. 600. 
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of the stones, which is also found among the Ait Sadden 

and in the Hiaina. In all parts of the Moslem world 

masonry tombs are erected over the graves of persons of 

respectability, and inscriptions are made on them.^ Accord¬ 

ing to Sid! Halil it is permissible, as an indication of and a 

means of expressing gratitude, to place a tombstone or 

erect a piece of wood over a grave, but this monument must 

bear no writing indicating the name, the qualities, or the 

date of death of the deceased, or any other device whatever.^ 

This rule, as we have seen, is transgressed in Morocco as 

elsewhere. In Syria there is the same belief as in Fez that 

the reading of an inscription on an old tomb will cause 

forgetfulness.^ 

According to the teaching of the Prophet it is a duty to 

pray for the dead.^ The takblr—that is, the expression, 

Alldhu akbar^ God is most great —is to be pronounced 

four times.® It is a general characteristic of the prayers 

over the dead that they lack prostration.® But though 

obligatory, they are not universal in Islam,and in Morocco 

also, as we have seen, there are burials without such prayers. 

Recitations of portions of the Koran, or of the whole of it, are 

frequent at Muhammadan funerals.® In the traditions it 

is even said that the suratu yd sin—^so often recited at funerals 

in Morocco—should be repeated over a dead person ^ and 

the suratu 'l-baqarah (the second chapter) after his inter¬ 

ment ; but according to SidI Halil it is reprehensible to 

^ Hughes, op. cit. p. 636 sqq. ; Lane, Modern Egyptians^ p. 528 ; 
Jaffur Shurreef, op. cit. p. 284 sq, (Muhammadans of India) ; Polak. 
op. cit. i. 364 (Persia) ; Tully, op. cit. p. 91 (Tripoli). 

^ Sidi Halil, op. cit. i. 2. 20. 10 (vol. i. 315 sq.). 
^ Eijub Abela, loc. cit. p. 107. 

^ Al-Buhari, op. cit. xxiii. 57 (vol. i. 426); Sidi IJalil, op. cit. i. 2. 20. 
I (vol. i. 285). 

® Al-Bu^ari, op. cit. xxiii. 6$ (vol. i. 429) ; Sidi IJaHl, op. cit. i. 2. 
20. 2 (vol. i. 290). 

® Al-Buhari, op. cit. xxiii. 57 (vol. i. 426). 

^ Burton, in his translation of The Book of the Thousand Nights and 
a Night, i. 337 n. 3. 

® Lane, Arabian Society in the Middle Ages, p. 78; Idem, Modern 
Egyptians, pp. 517, 520, 524 ; Snouck Hurgronje, op. cit. ii. 191 (Mecca), 

® Mishkdt, v. 3. 2 (vol. i. 361). Ibid. v. 6. 3 (vol. i. 387). 



$02 RITUAL AND BELIEF IN MOROCCO CHAP. 

recite the Koran either beside the body of the believer who 

has departed this life or at his burial.^ In Morocco, in spite 

of the general custom of making such recitations on these 

occasions, they are not held to be strictly obligatory. In 

Algeria ^ and Cairo ^ some portion of the Burdah is very 

frequently read at a funeral. 

The distribution of bread, figs, or other eatables, or 

money, at the grave is a widespread practice among Muham¬ 

madans.^ Among some eastern Bedouins a ewe is slaughtered 

at the grave and its boiled meat distributed to the funeral 

company ; ^ whilst in Cairo a bullock is sometimes sacrificed 

and its flesh given to the poor.® It is in many places the 

custom for the family of the dead person after the burial 

to give a feast.^ SidI Halil even lays it down as a duty to 

^ Sidi Halil, cit i. 2. 20. 10 (vol. i. 310 $q.), 
^ Doutte, Merrdkech, p. 360. 
® Lane, Modern Egyptians, pp. 517, 520. 
^ Snouck Hurgronje, op. cit. ii. 190 (Mecca); Musil, op. cit. iii. 425 

(Arabia Petraea); Wilson, PecLsant Life hi the Holy Land, p. 159; 
Jaffur Shurreef, op. cit. p. 283 (Muhammadans of India) ; Thorbum, 
op. cit. p. 169 (Muhammadan peasants inhabiting the frontier region 
between Afghanistan and Hindustan); Lane, Modern Egyptians, p, 
530 ; Certeux and Camoy, op. cit. p. 219 (Algeria). 

® Doughty, op. cit. i. 450 sq. ; Jaussen, op. cit. pp. loi, 352 (some 
Arabs of Moab); Robinson Lees, The Witness of the Wilderness, p. 134 

(Bedouins of Palestine). 
® Lane, Modern Egyptians, pp. 523, 530. 
^ Snouck Hurgronje, op. cit. ii. 191 (Mecca, especially in former times); 

Palmer, op. cit. p, 94 (Sinai) ; Van-Lennep, op. cit. p. 587 (Palestine) ; 
Jaussen, op. cit. p. loi (Moab); Guys, Un Dervich algetien en Syrie 
(Paris, 1854), p. 214 (Aleppo); Schuyler, op. cit. i. 151* (Tashkent) ; 
Falls, op. cit. p. 321 (Libyan Desert); Duveyrier, Exploration du 
Sahara, p. 431, Benhazera, op. cit. p. 23, Jean, op. cit.\v. 208, and 
Aymard, op. cit. p. 57 (Tuareg). At Carmel the relatives of the 
deceased have at the grave in the evening a meal, consisting! of the meat 
of a slaughtered animal and rice, and also give portions on the food to 
the poor; this is called the supper for the deceased ” (^on Miilinen, 
loc. cit. p. 174). In Tripoli those who can afford it give iri the evening 
a quantity of hot dressed victuals to the poor, who come tfe fetch each 
their portion ; this is called ‘‘ the supper of the grave ” (Tnlly, op. cit. 
p. 93), In Algeria, after the burial, a profusion of mea^t and other 
refreshments is distributed to the friends who have atttended the 
funeral; this is called “ the repast of the sepulchre ^ (Pananti, 

op. cit. p. 216). 
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prepare a repast for those who accompany the convoy.^ 

Wellhausen says that there are no traces of a funeral meal 

among the ancient Arabs, nor do we know that they offered 

food at graves.^ The latter custom, however, prevailed both 

in Babylonia and Assyria ^ and among the Hebrews.^ 

Hence the idea which undoubtedly is at the bottom of the 

practice of distributing food at the grave and, partly at least, 

of the funeral repast, namely, that the deceased stands in 

need of food, was by no means foreign to the Semitic mind. 

At the same time foreign influence may have been at work. 

In ancient Greece, immediately after the funeral was over, 

the relatives partook of a feast ^ given at the house of the 

nearest relative ; ^ whilst among the Romans a feast, called 

silicernium, was held by the grave.'^ Among the Hebrews, 

on the other hand, the friends of the family entertained the 

mourners after the funeral ; ^ and this is still the case in some 

parts of Palestine among the Arabs.® 

It is a fundamental article of the Moslem belief that all 

persons are examined by angels in their graves,^® and this 

examination is said to take place as soon as the funeral 

party has left the graveyard.The descriptions of “ the 

punishment of the grave ”, ^adabu d-qabr^ vary, but they are 

^ Sidi j^alil, op. cit. i. 2. 20. 7 (voL i. 303). 
^ Wellhausen, op. cit. p. 183 n. 7. 
® Jastrow, Religion of Babylonia and Assyria^ p. 598 sq.; Idem^ 

Aspects of Religious Belief and Practice in Babylonia and Assyria, 

p. 361 sq. 
^ Deuteronomy, xxvi. 14; Ecclesiasticus, xxx. 18 ; Tobit, iv. 17. 
® Lucian, De luctu, 24 ; Cicero, De legibus, ii. 25 (63). 
® Demosthenes, Pro Ctesiphonte de corona oratio, 285, p. 321. 

Varro, quoted by Nonius Marcellus, De conpendiosa doctrina 

(Lipsiae, 1903), p. 48. 
^ 2 Samuel, iii. 35 ; Ezekiel, xxiv. 17 ; Hosea, ix. 4. See also 

Buxtorf, Synagoga Judaica (Basileae, 1680), p. 707 ; Eisenstein, 
‘ Mourning in Jewish Encyclopedia (New York & London), ix. 102. 

® Pierotti, op. cit. p. 243 ; Wilson, Peasant Life in the Holy Land, 
p. 156. Among the ‘AmWn of Arabia Petraea the relatives of the 
deceased eat nothing on the evening after the burial and are next day 
invited to another camp (Musil, op. cit. iii. 428). 

Al-Buhari, op. cit. xxiii. 87 sqq. (vol. i. 442 sqq.); Miskkdt, i. 5 

(vol. i, 38 sqq^. 
^ Al-Buhari, op, cit. xxiii. 87. 6 (vol. i. 444). 
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all said to be literally true and neither imaginary nor figura¬ 

tive.^ According to the tradition of *Anas, the unbeliever 

“ will be struck with an iron hammer, and he will roar out, 

which will be heard by all animals that may be near his 

grave, excepting man and the genii After the burial 

the deceased is instructed by a special person what to say 

to the examining angels,^ or a written charm placed on his 

head is buried with him to make it easier for him to answer 

their questions.^ 

After the day of burial there are various practices which 

are similar to, or more or less resemble, such as are found in 

Morocco. Among the Kabyles of Jurjura in Algeria nobody 

is for three days allowed to leave the village in which the 

death occurred,^ and among the Tuareg of the Ahaggar a 

male mourner is ‘'in theory ’’ compelled to remain in his 

tent for the same length of time.® When I compare these 

rules with those prohibiting guests from leaving the house of 

mourning and the removal of things from it for three days— 

the former of which I found among some Berbers of Morocco 

and the latter in Fez—I am inclined to suppose that they are 

ail of Berber origin, even though the number of days may 

be due to Muhammadan influence. I have found no similar 

rules among the eastern Muhammadans.’ 

The prohibition of making a fire and cooking in the house 

of mourning for three days is found in Algeria ® and Tunis.® 

Prohibitions of this sort do not seem to be common in Islam, 

^ Hughes, op, cit. p. 27 sq. ; Al-Buharl, op. cit, xxiii. 87. 4 (vol. i. 

443 “ The punishment of the grave is a reality 
^ Mishkdt, i. 5. I (vol. i. 39). 
^ Snouck Hurgronje, op, cit. ii. 190 sq. (Mecca) ; Lane, Modern 

Egyptiansi p. 529 sq. 
^ Doutt6, Merrdkech, p. 363 sq. (Algeria). Cf. Poiret, op. cit. p. 171 

{ibid,). 
^ Hanoteau and Letourneux, op. cit. ii. 221 sq,; Liorel, Kabylie du - 

Jurjura (Paris, [1893]), p. 426. 
® Benhazera, op. cit, p. 24. 
^ Among the Arabs of Sinai the family of the deceased are, on the 

contrary, for three days after the burial not allowed to return to their 

own tent (Jaussen, op, cit. p. loi). 
® Certeux and Camoy, op. cit. p. 220. 
^ Bertholon and Chantre, op. cit. p. 586. 
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nor are they known to have existed among the ancient Arabs"^ 

But we meet with them in some other parts of the Mediter¬ 

ranean area. Among the Albanians there is no cooking in 

the house for three days after a death, and the family are 

fed by friends ; our informant, von Hahn^ is not certain 

whether there is also a prohibition against lighting a fire 

in the house, “ as among the Romans ”, but he thinks it 

probable.^ In the south of Italy in modern times no fire 

can be lighted in the house for several days,^ and in Malta 

there was a similar restriction lasting for three days.^ In 

Mykonos, one of the Cyclades, it is considered wrong to cook 

in the house of mourning ; hence friends and relatives come 

laden with food, and lay the “ bitter table So also the 

Maronites of Syria dress no victuals for some time in the 

house of the deceased In his book on ‘ Peasant Life in 

the Holy Land ’ the Rev. C. T. Wilson writes :—On the 

day of a death, the relations, friends, and neighbours bring 

food, bread, etc., to the house of the family to eat. It is 

supposed that those in the house of death cannot cook or 

attend to such things, and at first they are not supposed to 

eat at all, from grief, and many do not eat for some time. In 

some places it is the custom to thus supply food for fifteen 

days Again, among the Bogos, a Hamitic people of 

North-Eastern Africa, no fire is lighted in a house where a 

person has died until the dead body has been carried away,"^ 

and a son must fast for three days after the death of his 

father.® These facts do not justify any definite conclusions 

as regards the origin of the avoidance of lighting a fire or 

cooking for some time after a death in Morocco and Algeria, 

but in any case I find no reason to suppose that it is due to 

the influence of Muhammadan civilisation. 

^ von Hahn, Albanesische Siudien, i. (Jena, 1854), pp. 151, 199. 
^ Ramage, Nooks and By-ways of Italy (Liverpool, 1868), p. 72. 
® Busuttil, Holiday Customs in Malta, p. 131. 
^ Bent, The Cyclades (London, 1885), p. 221. 

^ Dandini, ‘ A Voyage to Mount Libanus in Pinkerton, A General 
Collection of Voyages and Travels^ x. (London, 1811), p. 290. 

® Wilson, Peasant Life in the Holy Land^ p. 156. 

’ Munzinger, Ueber die Sitten und das Recht der Bogos (Winter¬ 
thur, 1859), p. 67. ® Ibid, p. 29. 
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The same may be said of the custom which prevents the 

men belonging to the dead person’s family from changing 

or washing their clothes and having their heads shaved. In 

Morocco I have found this custom particularly prominent 

among Berber-speaking people. It is also observed in 

Algeria for a period of forty days ^ or for an arbitrary length 

of time.^ Speaking of the mourning ceremonies of the 

Kabablsh of the Sudan, who are a congeries of divisions of 

various Arab tribes with a minority of Hamitic origin and a 

dash of negro blood, Professor and Mrs. Seligman observe :— 

** For forty days after a death the near relatives, including the 

wives or husband of the deceased, sleep in one tent, ... on 

mats on the ground, spending the vrhole of the first month 

in the tent and leaving only when it is physically necessary, 

or to look after their animals. At the end of the month 

the men return to their own tents, though if they have 

greatly cared for the deceased it is thought that they may 

still abstain from their wives for some little time. This 

custom is called(lit. ‘ mats ’) and is common throughout 

the Arabic Sudan Mourning among men is not a 

characteristic of Islam. 

The case is different with the mourning of women. 

Among the ancient Arabs a woman had to observe certain 

abstinences both on the death of her husband and on that 

of a relative,^ and these practices passed into Islam, although 

the period of mourning was reduced by the Prophet. He is 

represented to have said :—“ It is not lawful for a woman 

who believes in God and a future state to observe hidad for 

more than three days on account of the death of any one 

except her husband ; but for him it is incumbent upon her 

to observe hidad for the space of four months and ten days 

By hidad is understood a woman’s abstinence from the use 

of perfumes, such as scented or other oils, or of ornaihents, 

^ Daumas, op, cii, p. 143. ^ Viliot, op, cit. p. 194 n. i. 
® Seligman, lac. cit. p. 169 sq. 
^ Wellhausen, op. cit. p. 182 ; Idem, * Die Ehe bei den Arabem 

in Nachrichten von der Kdniglichen Gesellschaft der Wissenschaften und 
der Georg-Augusts-Universiidt zu Gottingen, 1893, no. ii, p. 454 sq. 

^ Hiddyah, iv. 12, Section (trans. by Charles Hamilton, vol. i. 
[London, 1791], p. 370). See also Mishkdt, xiii. 16. i (vol. ii. 134). 
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lasted for seven days ; ^ and among the pagan Arabs a 

time of seven days seems likewise to have been considered 

the proper period for the lamentations of the women.^ 

The first three days after a burial, and particularly the 

third day, are conspicuous for ceremonial gatherings and 

feasting. Among the Tuareg of the South-Eastern Air all 

the persons who have attended a funeral are for three days 

entertained with food in the house of mourning, or, if the 

family of the deceased are poor, a meal is served to them on 

the third day.® Among the Kabyles of Jurjura the family 

give on the third day a feast to the whole village.^ We are 

also told that in Algeria an abundance of food is during three 

days offered in the house of mourning to anybody who cares 

to partake of it,^ and that during that period the same 

quantity of provisions as would have been required by the 

deceased is given to poor people.® Among the peasants of 

Upper Egypt it is customary for the female relatives and 

friends of the deceased to meet together by his house on 

each of the first three days after the funeral, and there to 

perform a lamentation and a strange kind of dance. They 

daub their faces and bosoms and part of their dress with 

mud, and tie a rope-girdle, generally made of the coarse 

grass called ‘ halfa round the waist. . . . After the third 

day, the women visit the tomb and place upon it their rope- 

girdles ; and usually a lamb or a goat is slain there, as an 

expiatory sacrifice, and a feast made on this occasion 

At Mecca friends visit the house of mourning on the evening 

of the day of the funeral and on the following evening, 

without invitation, and are served with coffee, and on the 

third evening they are specially invited to coffee ” in the 

house.® In the Hauran in Moab the relatives and friends 

^ Genesis^ 1. lo; Ecclesiasticus^ xxii. 12. 
^ Wellhausen, Eeste arabischen Heidentums^ p. 181. 

® Jean, op. cit p. 208. 
* Hanoteau and Letoumeux, cp, cit. ii. 221 ; Liorel, op, cit, p. 426 

^ Daumas, op, cit, p. 143. 
® Certeux and Camoy, op, cit. p. 320. 
^ Lane, Modern Egyptians^ p. 532 sq. Klunzinger {op.’cit. p. 203) 

also speaks of social gatherings during the three days in Upper Egypt. 
® Snouck Hurgronje, op, cit, ii, 191 sqq. 
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of the deceased assemble at the grave on the three mornings 

following upon his death (burial ?) and take coffee there.^ 

At Aleppo alms are distributed at the grave on the third 

day.^ Among the Muhammadans of India it is the custom 

for the male relatives of the deceased on the morning of the 

third day after the burial to take to the grave fruits, rice, 

and other eatables, which on the previous evening had been 

placed on the spot where he died, and to distribute them at 

the grave, and on this occasion the whole of the Koran is often 

read by scribes, and other ceremonies are performed as well.® 

Among the Malays of the Malay Peninsula the nearer 

neighbours are feasted during three days, both in the 

morning and evening, and every night the service called 

“ reading the Koran to the corpse ” is performed ; at the 

end of the three days there is yet another feast, when those 

who are farther off are invited, and after this meal the pro¬ 

fession of the faith is repeated.^ Among the Turks “ dishes 

of loukmds, a kind of dough-nut or baignie are three 

days after the funeral sent round to the houses of friends, 

and the poor also receive their portion of these funeral 

cakes.® 
There are similar ceremonies on the seventh day,® on the 

fortieth day,*^ and on the anniversary of the death.® Thus 

among the Bedouins of Carmel the relatives of the deceased 

have on the seventh day after the burial a meal at the grave 

similar to that partaken of on the first evening, and alms 

^ Jaussen, op. cit. p. 102. ^ Guys, op. cit. p. 214 sq. 
® Jaffur Shurreef, op. cit. p. 285. 
^ Skeat, op. cit. p. 407. ® Lucy Garnett, op. cit. ii. 496. 
® Snouck Hurgronje, op. cit. ii. 193 (Mecca) ; Guys, op. cit. p. 215 

(Aleppo); Van-Lennep, op. cit. p. 587 (Palestine); Skeat, op. cit. p. 407 
(Malays of the Malay Peninsula); Lucy Garnett, op. cit. ii. 496 (Turks). 

^ Snouck Hurgronje, op. cit. ii. 193 (Mecca) ; Guys, op. cit. p. 215 
(Aleppo) ; Van-Lennep, op. cit. p. 587 (Palestine); Skeat, op. cit. p. 408 
(Malays of the Malay Peninsula); Lucy Garnett, op. cit. ii. 496 (Turks). 
See also Goldziher, Muhammedanische Studien, i. 246. 

^ Snouck Hurgronje, op, cit. ii. 193 (Mecca); Guys, op. cit. p- 215 
(Aleppo) ; Jaffur Shurreef, op. cit. p. 288 (Muhammadans of India) ; 
Skeat, op. cit. p. 408 (Malays of the Malay Peninsula); Gaudefroy- 
Demombynes, in ‘Abd el ‘Aziz Zenagui, ‘ Recit en dialecte tlemcenien 
in Revue asiatique, ser. x. vol. iv. (Paris, 1904), p. 100 (Tlemcen). 
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are again distributed to the poor.^ Among the Muham¬ 

madans of Tashkent feasts are given to friends not only on 

the day of the funeral, but on the seventh day, the fortieth 

day, and the half-yearly and yearly anniversaries of the 

death, and women go to the tombs to weep and wail. Our 

informant, Mr. Schuyler, adds that these periods of com¬ 

memorative mourning for the dead are the same as those 

observed in Russia among the Christians, and suggests as a 

possible explanation that they may have been adopted by the 

Russians during the epoch of Tartar ascendancy.^ Among 

the Muhammadan peasants inhabiting the frontier region 

between Afghanistan and Hindustan the relatives of the 

deceased pay his family visits of condolence during forty 

days, and on every Friday up to the fortieth day his father 

entertains all who come to his house.^ Among the Muham¬ 

madans of India a new earthenware tumbler filled with 

w^ater, with or without a wheaten cake, is every day for 

forty days placed on the spot where the deceased departed 

this life ; the water is left there all night and next morning 

poured on any green tree, and the tumbler and bread ar^ 

given away. A lamp is also generally lighted on the same 

spot and at the place where the corpse was washed, and 

sometimes on the grave as well, for three, ten, or forty 

nights ; and on the morning of the fortieth day the ceremony 

of the third day is repeated at the grave.^ Mrs. Meer 

Hassan Ali says in her book on the Mussulmans of India 

that, except with the very poor, the grave is never entirely 

forsaken, day or night, during the forty days of mourning.^ 

^ von Miilinen, loc. cii. p. 174. 

^ Schuyler, of, cii. i. 151. Among the Votyak offerings are made 
to the deceased on the third, seventh, and fortieth days after his death, 
as also on the anniversary of it (Buch, ‘ Die Wofiaken in Acta 
Socteiatis Scientiarum Fennicae, xii. [Helsingfors, 1883], p. 609). 
Among the Chuvash commemorative feasts are held on the third and 
seventh days (Georgi, Russia, i. [London, 1780], p. 103), and among the 
Cheremiss on the third, seventh, and fortieth days {ibid. i. 81). All 
these peoples are much influenced by Islam. 

^ Thorbum, op. cit. p. 169 sg. 
^ Jaffur Shurreef, op. cii. p. 387. 

^ Mrs. Meer Hassan Ali, Observations on ike Mussulmauns of India, 
i. (London, 1832), p. 134. 



In Timbuctoo alms of food are distributed at the grave for 

forty days.^ 

The customs of visiting the graves of the dead on religious 

feast-days ^ and on certain days of the week are extremely 

prevalent in Islam. At the commencement of his mission 

the Prophet forbade the old practice of visiting graves, but 

afterwards he allowed it; ® and of him who visits his father’s 

or mother’s grave on every Friday it is said in the traditions 

that his faults will be pardoned.^ Friday is the most usual 

day for the visits,® but among the country-folks of Palestine 

it is customary to make them on Thursdays ® or Thursday 

evenings.'^ Among the Muhammadans of India it is held 

meritorious for men ‘ ‘ to go and offer fateeha on the grave 

every Friday; but the generality of people do it on Thursday ” 

In Algeria graves are visited on Mondays, though less fre¬ 

quently than on Fridays.^ At Cairo, as at Fez, the grave of 

a deceased member of the family is visited on the three 

Fridays subsequent to the burial, and a palm branch is 

generally taken to be broken up and placed on the tomb ; 

and this ceremony is repeated on the Friday which completes 

^ Dupuis-Yakouba, loc. cit, p. 104. 
^ Jaussen, op, cit. p. 102 (Moab) ; Guys, op, cit. p. 216 (Aleppo); 

Lane, Modern Egyptians, pp. 486, 487, 494, 532 ; Klunzinger, op. cit. 
pp. 178, 203 (Upper Egypt) ; Poiret, op. cit. p. 172 sq. (Algeria). 
Among the Muhammadan peasants inhabiting the frontier region 
between Afghanistan and Hindustan, as in Morocco, people visit the 
graves of their dead relatives and sprinkle them with water on loth 
Muharram (Thorburn, op. cit. p. 149). 

^ Mishkdt, V. 8. I, 3 (vol. i. 401, 403). Cf. Sidi Halil, op. cit. i. 2 

20. 9 (vol. i. 310). 
^ Mishkdt, V. 8. 3 (vol. i. 403). See also Burton, in his translation 

of The Book of the Thousand Nights and a Night, i. 68 n. i. 
® Musil, op. cit. hi. 308 (Arabia Petraea) ; Wellsted, Travels to the 

City of the Caliphs, i. (London, 1840), p. 348 sq. ; Pananti, op. cit. p. 217, 
and Gaudefroy-Demombynes, loc.-cit. p. 100 (Algeria). 

^ Baldensperger, loc. cit. p. 143 sq.; Idem, ‘ Religion of the 
Fellahin of Palestine in Palestine Exploration Fund. Quarterly State¬ 
ment for i8qj (London), p. 317. 

Wilson, Peasant Life in the Holy Land, pp. 28, 159 sq. ; von 
Mulinen, loc. cit. p. 174 (Carmel). 

® Jaffur Shurreef, op. cit. p. 288, 
Certeux and Camoy, op. cit. p. 220. 
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or next follows the first period of forty days after the funeral. 

In Cairo, however, these visits are only performed by the 

women of the family ; ^ and in the Muhammadan world 

generally it is the women who are the chief visitors of graves.^ 

As for the custom of Cairo and Fez of laying palm leaves 

on graves, it should be noticed that the planting of t^vo palm 

branches on a grave is recommended in the Muhammadan 

traditions, after the example of the Prophet. Once when he 

passed two graves he heard the crying of two dead persons 

w^ho were tortured there for minor offences. He then took 

a green palm branch, broke it into pieces, and planted one 

piece on each grave. When he was asked why he did so 

he answered, In the hope that they will feel some relief 

as long as these branches remain unwithered In the 

Northern Sudan there is the custom of placing on the grave 

a palm branch from a tree w^hich once belonged to the 

deceased- Our informant observes that the carrying of 

green leaves or branches was a feature of the investiture of 

sheikhs, and that kings and queens on the pyramid chapels 

at Meroe are represented carrying palm branches.^ In 

modern Egypt sprigs of myrtle, roses, or other flowers are 

also laid on the graves of relatives.^ In certain parts of 

Algeria “ on plante toujours quelques oignons de scylles 

sur les tombes 

Among the Muhammadans of India, as in Morocco, 

there are persons who prepare their own winding-sheets, 

keeping them always ready.*^ Some among the opulent 

have their graves dug in advance, fill the grave up with 

sand or some kind of grain, and, in the latter case, annually 

distribute the grain in charity and replace it by a fresh supply.^ 

^ Lane, Modern Egyptians^ p. 532. 

^ In Timbuctoo, however, women never go to cemeteries or tombs 
(Dupuis-Yakouba, loc, cit, p. 104). 

^ Al-Buhari, op, cit, xxiii. S2 (vol. i. 439). 

^ Crowfoot, Wedding Customs in the Northern Sudan (reprinted from 
Sudan Notes and Records, vol. v. no. i [Khartoum, 1922]), p. 27. 

® Lane, Arabian Society in the Middle Ages, p. 70 sg. 
^ Doutte, Merrdkech, p. 364. 
^ Mrs. Meer Hassan Ali, op, cit, i, 130 n. *. 
® JafFur Shurreef, op, cit, p. 282, 
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There is a curious resemblance between this practice and one 

found among the Ait Warain. 

This survey of facts bears testimony to the overwhelming 

influence which Muhammadan doctrine and custom have 

exercised upon the funeral and mourning rites of Morocco. 

But at the same time we must not take for granted that 

every rite practised there which is also found among the 

eastern Muhammadans was first imported by the bearers of 

Islam. All these rites are not peculiar to Muhammadanism, 

and some of them may equally well have existed among 

the pre-Muhammadan Berbers. The ancient Greeks ^ and 

Romans ^ closed the eyes of a person who was at the point 

of death. Visits of condolence, offerings at graves, and 

funeral banquets are very widespread. So are rites arising 

from the fear of the pollution of death, which may lead to 

similar practices in different cases. Muhammadans in India 

pour the water with which the ^corpse has been washed into 

a hole in the earth to prevent people from treading on 

it,® but this does not prove anything with regard to the 

precautions taken with such water in Morocco ; similar pre¬ 

cautions are very frequent in Europe.'^ In Syria, if a funeral 

procession passes a house in which there is a sick person 

or one who is lying in bed, a glass filled with water mixed 

with salt must be emptied on the road,^ and in Moab on 

repand de Teau derriere un cadavre qu’on emporte au cime- 

tiere, ‘ pour couper le mal ’^ but who would therefore 

assert that the Ait WarySger and Ait Temsiman in the Rif 

must have learned from the Arabs their custom of pouring 

water over a bier, or in front of a funeral procession, passing 

^ Hermann-Bliimner, Lehrbuch der griechischen Privatalterthiimer 
(Freiburg i. B. & Tubingen, 1882), p. 362. 

^ Marquardt, Das Privatleben der Romer, i. (Leipzig, 1886), p. 346. 
^ Jaflfur Shurreef, op, cit, p. 278. 

^ Wuttke, Der deutsche Volksaberglaube der Gegenwart (Berlin, 
1900), § 732, p. 462 sq, ; Sartori, * Das Wasser im Totengebrauche ^ 
in Zeitschrift des Vereins fur Volkskunde, xviii. (Berlin, 1908), p. 359 ; 
Rosen, Om dbdsrike och dodsbruk i fornnordisk religion (Lund, 1918), 
p. 169 sqq, 

® Eijub Abela, loc, cit, p. 89. 
^ Jaussen, op. cit, p. 71. Cf, ibid. p. 105. 

VOL. II. 2 L 
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a house ? To throw water after a corpse is a widespread 

European funeral rite.^ There are also in Morocco certain 

prophylactic and purificatory customs to which I have found 

no parallels among the eastern Muhammadans—which 

does not prove, of course, that such customs are altogether 

absent among them. Among the Muhammadan Hausa of 

Tunis the mourners wash their hands on their return from 

the grave,^ and in the Lil^yan desert all who have come in 

contact wdth the corpse perform ablutions after the burial ; ^ 

but among the Asiatic Moslems I have found no counterpart 

to the purification rite practised among some tribes of 

Morocco by those who have attended a funeral.^ On the 

other hand, there were similar rites among Indo-European 

peoples. In ancient India the mourners, on their return 

from the place where the dead body was burned, purified 

themselves by touching water, fire, cow-dung, mustard seed, 

or barley corns.® In Rome^ when those who had accom¬ 

panied the funeral returned home, they underwent a purifica¬ 

tion called suffitio^ which consisted in being sprinkled with 

water and stepping over a fire.® In Greece, immediately 

after a death, a vessel of consecrated water, which must be 

brought from another house, was placed before the door, 

and every one who left the dwelling sprinkled himself from it 

in order to free himself from the pollution of death ; ^ and 

^ Wuttke, of. cit. § 737, p. 465 ; Sartori, loc. cit. p. 364 sq.; Rosen, 
op. cit. p. 167 sqq. 

^ Tremeame, The Ban of the Bori (London, [1914]), p. 128. 
® Fails, op. cit. p. 321. 
^ Nor have I found among them the rule that those who have attended 

a funeral must go back another way than they came, or that they must 
go back to the house of mourning before they return to their homes. 
But in Syria there is a custom resembling that in Fez, according to which 
female guests at a funeral must not enter anybody else’s house on their 
way home, A person who has paid a visit of condolence is there subject 
to a similar rule, although, if he for some reason or other is prevented 
from going home before he visits somebody else, he may go to a public 
bath or a coffee-house instead, and is then no longer supposed to carry 
misfortune with him (Eijub Abela, loc. cit. p. 90 sq^. 

® Oldenberg, Die Religion des Veda (Berlin, 1894), p. 577 sq. 
® Festus, De verborum signiftcatu (Lipsiae, 1903), p. 3, s.v. Aqua et igni, 
^ Aristophanes, Ecclesiazusae, 1033; Euripides, Alcesiis, 88 sqq.: 

Pollux, Onomasiicum (Amsteiaedami, 1706), viii. 65. 
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when the burying or burning was ended, the house and its 

inhabitants had to be purified by means of incense and 

sprinkling or washing with consecrated water before the 

relatives and friends of the deceased could return there and 

partake of the funeral banquet.^ Purification with water 

after a burial is still found in many parts of Europe.^ 

In various respects besides those already mentioned 

the funeral customs of Morocco and other Muhammadan 

countries resemble those of Europe. In Greece ^ and Rome ^ 

there were lamentations and wailing, tearing of the hair, 

laceration of the cheeks, and rending of clothes ; and there 

was also the custom of cutting the hair.® The deceased was 

praised.® In Rome earth was thrown on the face of the 

corpse."^ , In Greece water was poured on the grave,® and 

on the third day oiferings were made to the dead.® In 

Teutonic lands we also find many customs similar to those 

noticed above. The deceased is kissed by his family.^® His 

big toes or his legs are tied together.A light is kept 

^ Hermann-Blumner, op. cit. p. 365 ; Bliimner, The Home Life of 
the Ancient Greeks (London, etc., 1910), p. 255 ; Stengel, Die grie- 
chischen Kultus alter turner (Munchen, 1898), p. 147. 

^ Sartori, loc, cit. p. 369 ; Hartland, ‘ Death and Disposal of the Dead 
(Introductory) ’, in Hastings, Encyclopcedia of Religion and Ethics^ iv. 

(Edinburgh, 1911), p. 434. 
® Lucian, De luctu, 12 ; Cicero, De legibtis, ii. 23 (59) ; Schmidt, 

Die Ethik der alten Griechen^ ii. (Berlin, 1882), p. 114; Bliimner, op. 
cit. pp. 246, 248 sq. 

^ Cicero, op. cit. ii. 23 (59); Propertius, Elegiae. ii. 13. 27 ; Varro, 
quoted by Servius, Commentarii in Vergilii Aeneidos, iii. 67. 

® Gruppe, Griechische Mythologie und Religionsgeschichte, ii. 913 ; 
Rouse, Greek Votive Offerings (Cambridge, 1902), p. 245 ; Bliimner, 
op. cit. p. 251 ; Propertius, op. cit. i. 17. 21 ; Ovid, Fasti, iii. 562. 

® Schmidt, op. cit. ii. 122 sq.; Smith, Wayte, and Marindin, A 
Dictionary of Greek and Roman Antiquities, i. (London, 1890), p. 891 sq. 

^ Cicero, op. cit. ii. 22 (57). 
® Eitrem, Opferritus u?id Voropfer der Griechen und Rdmer 

(Kristiania, 1915), p'. 108; Stengel, Opferbrduche der Griechen (Leipzig 
& Berlin, 1910), pp. 36, 180. 

® Pollux, op. cit. viii. 146; Schmidt, op. cit. ii. 118; Hermann- 
Bliimner, op. cit. p. 372 ; Bliimner, op. cit. p. 256. 

Sartori, Sitte und Branch, i. (Leipzig, 1910), p. 141. 
^ Kristensen, Gamle folks fortcellinger om det jyske almueliv, iv, 

(Aarhus, 1893), p. 89 ; Rosen, op. cit. p. 163. 
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burning in the room in which he is lying.^ A pair of open 

scissors, an axe, a sickle, or some other object of steel is laid 

on his chest.^ The corpse is taken out of the house through 

some other aperture than the door.^ On the threshold or 

close to it the coffin is lowered and raised three times.^ The 

hearse must not stop on the way to the cemetery lest some of 

those following it should soon die.^ Relatives and friends 

throw three handfuls of earth into the grave before it is 

filled.® After the burial there is a funeral meal.’^ Until 

the body is interred nothing must be lent or given away 

from the house of mourning, and all work must, so far as 

possible, be abstained from.® The funeral of a maiden or 

an unmarried young man is in some way or other made to 

resemble a wedding.® 

These similarities may in a large measure be directly 

due to culture contact or even to a common origin. But 

here again we should remember that similar customs may 

grow up under similar conditions, and between Semites and 

Indo-Europeans there has been from very ancient times a 

mental and cultural affinity which may easily have led to 

similar developments without direct transmission. Many 

identical, or almost identical, funeral and mourning rites are 

found among peoples living in very dijSferent parts of the 

world and not known to have had any communication with 

each other.^® This should teach us to be careful in our con- 

^ Sartori, ' Feuer und Licht im Totengebrauche in Zeitschrift des 
Vereins fur Volkskunde, xvii. (Berlin, 1907), p. 363 sqq, 

^ Hylten-Cavallius, Wdrend och Wirdarne, i. (Stockholm, 1863), 
p. 457 ; Feilberg, ‘ The Corpse-door: a Danish Survival in Folk-Lore, 
xviii. (London, 1907), p. 366 ; Sartori, Sitte und BratLch, i. 137 n. 47. 

® Gudmundsson and Kilund, ‘ Sitte. i. Skandinavische Verhalt- 
nisse in Paul, Grundriss der germanischen Philologie, iii. (Strassburg, 
1900), p. 426 sq, ; Feilberg, loc. ciL pp. 364, 370 sq,; Rosen, of. cit. 
p. 190 sqq.; Sartori, Sitte und Branch, i. 143. 

^ Wuttke, of. cit. § 736, p. 464 ; Sartori, Sitte und Branch, i. 143 ; 
Feilberg, loc. cit. p. 366. 

® Wuttke, of. cit. § 738, p. 466. 
® Sartori, Sitte und Branch, i. 150. 
^ Ibid. i. 155; Wuttke, of. cit. § 740, p. 467. 

^ Wuttke, of . cit. § 730, p. 461 ; Sartori, Sitte und Branch, i. 140. 
® Sartori, Sitte und Branch, i. 152 sq. 

Abundant evidence of this is found, e.g., in Frazer, ‘ Certain 
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elusions also when we find identical customs among peoples 

who have been in contact with one another or even belong 

to the same sphere of culture. 

Even when there can be no doubt as to the source from 

w^hich a certain funeral or mourning rite practised in Morocco 

has been derived, its ultimate origin is obviously not explained 

thereby. Like all other actions and deliberate abstinences, 

the funeral and mourning rites are of course rooted in mental 

facts, and to explain them one must find out these facts. In 

some cases the task is easy, in other cases the explanation 

must be more or less conjectural. The motives may often 

be complex. A general motive is the desire to behave in 

accordance with custom ; Lucian cynically said that “ the 

feelings of the bereaved party are in fact guided solely by 

custom and convention But the custom itself has a 

psychical origin ; and this may certainly be different from 

that ascribed to it by the natives themselves, or from the 

interpretation given it by Islam. 

Some degree of affection for the nearest relatives is a 

normal sentiment in mankind whenever the members of one 

family keep together, and if one of them dies sorrow is 

consequently felt by the rest. Weeping, crying, or lamenta¬ 

tion is a very natural expression of this emotion ; hence 

w’-hen they occur in the ritual connected with the death of a 

near relative there can be no reasonable doubt as to the 

emotional origin of the rite, however conventional the 

expression of grief may be. The ceremonial character of 

the practice is particularly obvious in the wailing of condolers 

Burial Customs as illustrative of the Primitive Theory of the Soul ^ in 
The Journal of the Anthropological Institute of Great Britain and 
Ireland, vol. xv. (London, 1886); Idem, The Belief in Immortality and 
the Worship of the Dead (London, 1913-24) ; Idem, Folk-Lore in the 
Old Testament, vol. iii. (London, 1919), pt. iv. ch. iv. ‘ Cuttings for the 
Dead ’ ; Hartland, The Legend of Perseus, vol. ii. (London, 1895), ch, 
xiii. ; Idem, Ritual and Belief (London, 1914), ‘ The Philosophy of 
Mourning Clothes ’ ; Westermarck, The Origin and Development of the 
Moral Ideas, vol. ii. (London, 1917), ch. xlv. ; Hastings, op, cit. iv. 
(Edinburgh, 1911), ‘Death and Disposal of the Dead*; Samter, 
Geburt, Hochzeit und Tod (Leipzig & Berlin, 1911). 

^ Lucian, op. cit. i. 
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and of hired mourners. Speaking of the dismal lamentations 

of women in Algeria, Poiret observes that “ these very women, 

a moment after, throw aside that external appearance of 

the deepest grief, talk and laugh together, and after¬ 

wards return to their former wailings The excessiveness 

of these demonstrations of grief harmonised well with the 

extremely gloomy view which the ancient Semites held 

about death.^ But the noise may also serve some definite 

object. It may perhaps, like the practice of fumigation,® be 

a means of driving away either evil spirits or the soul of the 

dead person himself. Among some peoples the loud wailing 

is expressly said to expel demons,^ and the Muhammadan 

jmn are on the one hand fond of molesting dead people 

before they are buried, and on the other hand frightened by 

loud sounds. In ancient times the deceased may, moreover, 

have been thought to be pleased with the manifestation of 

desperate grief on the part of his friends, although the 

Muhammadan theory is that he will have to suffer for it. In 

any case the wailing also has an honorific character, which is 

shown by the fact that it varies according to rank and social 

status. In his description of the wailing over the dead in 

Algeria Poiret says “ These cries are proportioned to 

their dignity. When a person mourns for a superior, he 

howls with all his might ; for an equal, his noise is not quite 

so loud. Chiefs give vent only to a few sighs, unless it be 

for another chief. All this is generally prescribed ’L® In 

Morocco, as we have seen, the violent demonstrations of 

grief are influenced by the sex and age of the deceased,® and 

though practised in other cases, may be refrained from on 

^ Poiret, cit. p. 170. 

® Cf, Jastrow, Religion of Babylonia and Assyria, p. 605 sgg'.; 
Idem, Aspects of Religious Belief and Practice in Babylonia and Assyria, 
p. 365 ; Wellhausen, Reste arabischen Heidentums, p. 185. 

® See infra, p. 526. 
^ van Gennep, X^s rites de passage (Paris, 1909), p. 217 ; Hartland, 

‘ Death and Disposal of the Dead (Introductory) in Hastings, op. cit. 
iv. 417 ; Robertson Smith {pp. cit. p. 432 n. 2) made the suggestion that 
shouting in mourning was primarily directed to the driving away of evil 
influences. 

® Poiret, op. cit. p. 175. 

® The same is the case in Moab (Jaussen, op. cit^ p. loo sq^. 
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the death of a little child.^ Parents have, indeed, good 

reason to be resigned to the loss of their child. The dead 

infant has met with the bas^ or misfortune, which would 

otherwise have fallen upon its father or mother.^ Moreover, 

the little child will be useful to its parents on the day of 

resurrection ”—S-sdbz yenfa"' wdldih fe l-ahera (Fez). It 

will go to Paradise and prepare there a comfortable bed for 

them (Andjra). This is in agreement with the Muhammadan 

tradition that the death of three or two children or even of 

one child will admit the parents into Paradise,^ If they are 

resigned to the will of God they will soon have another child ; 

for patience is rewarded by God—Li sbar rabbi ihdlh'A 

(Dukkala). 

Connected with the wailing are the customs of rubbing or 

dirtying the face, hair, or clothes with cow-dung, soot, ashes, 

or mud ; of dressing in a dirty old tent-cloth ; of girding 

oneself with a rope ; and of scratching or tearing the cheeks, 

the bosom, or the arms to the effusion of blood.^ Nobody 

could deny that such actions may be genuine expressions of 

sorrow and therefore also conventional methods of displaying 

this emotion. There is in sorrow a tendency to augment the 

sufferings.^ Spenser says in his Faerie Queene : 

“ She wilfully her sorrow did augment, 
And olTred hope of comfort did despise: 
Her golden lockes most cruelly she rent, 
And scratcht her face with ghastly dreriment”.“ 

But here again the conventional expression of grief may be, 

or may have been, at the same time intended to serve as a 

protection against evil influences. Soot is sometimes used 

in Morocco as a prophylactic against jnun^ cow-dung is 

supposed to contain purificatory virtue,® the laceration to the 

^ Supra, i. 440. ^ Supra, i. 607 sq, 
^ Al-Buhari, op, cit, xxiii. 6 (vol. i. 404 sq.); Mishkdt, v. 7 (vol. i. 

391, 392, 398 ^^.)- 
^ Supra* ii. 437 sqq. 
® Cf. Shand, The Foundations of Charojcter (London, 1914), p. 

sqq, 
® Spenser, Faerie Queene, ii. i. 15. 
’ Supra, i. 307. ® Supra, ii 294. 

320 
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effusion of blood may perhaps be a method of warding off 

the contagion of death,^ and the dressing in an old tent-cloth 

may serve a similar object. It is no doubt difficult to believe 

that the desire of a sorrowful mind to increase its own 

suffering could directly lead to actions which are at the 

same time intended to avert a danger, but in ritual per¬ 

formances prophylactic practices may simulate natural mani¬ 

festations of grief. The deceased, at any rate, may have 

been supposed to be deceived by such counterfeit expressions 

of sorrow in his friends, Robertson Smith maintained that 

the laceration of the flesh among the ancient Semites and 

other peoples was intended to create an enduring blood 

covenant between the living and the dead,^ but this hypo¬ 

thesis is not adequately^ supported by evidence ; ® the 

Semites did not even, like some other peoples,^ let the blood 

come into contact with the corpse. The self-bleedings of 

mourners may in some cases serve the object of refreshing 

the dead with the warm red sap of life ; ® but there is nothing 

to show that the ancient Arabs really looked upon the 

scratching of the face and the body to the effusion of blood as 

a blood offering to the deceased. It was a rite restricted to 

the female mourners ; ® and this agrees well with the 

emotional origin of the rite. 

The cutting of the hair in mourning is likewise regarded 

as a sign of sorrow, and so it may have been from the 

beginning. It occurs hand in hand with the rites just 

mentioned and has the same general character. Wellhausen 

even suggests that it was a mitigation of the earlier practice 

of tearing the hair.*^ But in this case also a practice which is 

readily taken for a natural manifestation of grief may have 

been adopted in ritual performance for a definite purpose, 

namely, to ward off the contagion of death. Hair-cutting 

^ Cf, Frazer, Tahoo and the Perils of the Soul (London, 1911), p. 107. 
- Robertson Smith, of. cit. p. 322 sq. 
^ Cf. Frazer, Folk-Lore in the Old Testament^ iii. 301. 
^ Hartland, Legend of Perseus^ ii. 321 sqq, 
^ Westermarck, of, cit i. 476, ii. 547 ; Frazer, Folk-Lore in the Old 

Testament, iii. 301 sq, 
^ Wellhausen, Reste aroLischen Heiden^ums, p. 181. 
^ Ibid. p. 182. 
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is among many peoples used as a means of purification after 

a death or on other occasions,^ and in Islam, as we have 

seen, the first shaving of the child has a purificatory character.^ 

In Morocco the shorn hair is put on the roof of the house or 

tent or deposited at a shrine or buried in the ground, and 

nowhere, so far as I know, is it dedicated to the dead relative ; 

but among the ancient x4rabs it was placed at the grave,® 

and this is still the case among the Arabs of Moab.^ This 

might seem to give' some support to the suggestion that the 

cutting of the hair was intended to strengthen the deceased 

in accordance with the notion that a person's strength is in 

his hair.® But from no part of the world has direct evidence 

been produced in favour of this suggestion, and that the 

offering of hair to the dead had such an object among the 

ancient Arabs seems particularly improbable because the 

practice was confined to the women.® In affection there is a 

tendency to seek for contact with its object, and a woman who 

deposits her shorn locks on the grave of her dead husband 

or relative therefore performs a rite which may be readily 

explained as the token of an emotion which she is expected 

to feel on that occasion. Another expression of affection, 

real or feigned, which consists in still more intimate contact 

with the deceased, is the kissing or touching of the corpse. 

But in this case hope of reward may also be present in the 

mind of the mourner : the kiss given to a dead father or 

mother is said to result in a parental blessing or to be accom¬ 

panied with a prayer for forgiveness."^ 

Sorrow is represented as the reason why the family of 

the deceased refrain from partaking of food or from busying 

themselves with preparing it; ® and it seems impossible to 

doubt that the loss of appetite which accompanies grief is 

largely at the bottom of the mourning fast, which is found 

^ Frazer, Taboo and the Perils of the SouL p. 283 sqg. 
^ Supra^ ii. 413. 
® Wellhausen, Reste arabischen Heidentums^ p. 182; Goldziher, 

Muhammedanische Studien, i. 248. 
^ Jaussen, op, cit, p. 94 ; Musil, op, cit. iii. 427. 
® Frazer, Folk-Lore in the Old Testament, iii. 302 sq, 
® Robertson Smith, op. cit. p. 324 n. i. 

Supra, ii. 435. ® Supra, ii. 468, 470. 
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in many different parts of the world.^ But it is also obvious 

that the abstinence from food after a death is connected with 

superstitious fear.^ The dead body is regarded as a seat 

of infection, which defiles anything in its immediate neigh¬ 

bourhood, and this infection is of course considered par¬ 

ticularly dangerous if it is allowed to enter into the bowels. 

The family of the deceased may have to refrain from making 

a fire and eating until the body is buried ; and the same may 

be the case with the other villagers as W’-ell, if the death 

occurred in the morning.® But a more frequent rule is that 

no food must be cooked in the house of mourning, and the 

duration of this taboo may coincide with the period during 

which the soul of the dead person is still supposed to hover 

about earth.^ There is no reason to suppose that the 

abstinence from cooking is a survival of a previous mourning 

fast: it is evidently rooted in the idea that the cooking might 

contaminate the food if done in a polluted house or by a 

polluted individual. We have noticed that there are persons 

who do not like to partake of food served at a funeral,® and 

that if any portion of the food brought by a neighbour is 

left it is not taken back to his tent but thrown away at some 

place outside the village.® The custom of drinking the milk 

obtained pn the day when the death took place without 

letting it curd, to make butter of it,"^ may be due to fear of 

polluting the churn, although the native explanation is that 

the people do so because they are sorry. A similar reason 

is assigned for the strict taboo imposed on the drinking 

or making of tea,® and this is more likely to be correct 

considering that tea is looked upon as a luxury. 

The mourners must also refrain from the use of cosmetics 

and soap, from changing and washing their clothes and 

even from washing the face, from shaving the head, from 

whitewashing the house, from having any music there, from 

celebrating a marriage and even attending one, and from 

visiting friends. A woman on the death of her husband may 

^ See Westermarcfc, op. cii. ii. 298 sqq. 

^ Ibid. ii. 303 sqq. ® Supra, ii. 466 sq. ^ Supra, ii. 468, 470. 
® Supra, ii. 454, 468. ® Supra, ii. 466. ^ Supra, ii. 468. 
® Supra, ii, 467, 468, 470, 
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besides be forbidden to wear coloured garments, to leave 

her house, and to take a bath.^ Such abstinences, implying 

self-neglect or avoidance of enjoyment, are natural expres¬ 

sions of grief and may therefore readily lead to ceremonial 

rules of mourning. In the mourning of a widow we may 

also trace the idea that her attachment to her husband 

should not be broken off at once. For a certain period after 

his death she is prohibited from re-marrying ; ^ and some¬ 

times she wears one of his garments or his rosary or a piece 

of the cloth out of which his shroud was made, partly 

covering her face with it.^ But the unusual external appear¬ 

ance or costume of the widow and other mourners also gives 

notice to the world of their peculiar condition.^ 

The abstinences observed after a death, however, may 

also be precautions against imaginary dangers. Mourners 

are considered to be polluted, more or less in proportion to 

the intimacy of their relationship to the deceased, and his 

widow more than anybody else. The death-pollution with 

which they are affected is contagious, and they may conse¬ 

quently be dangerous to others. Should a widow go to see 

any of her friends before her period of mourning has come 

to an end, she would probably_not be received.® Moreover, 

unclean individuals are not only a danger to others but, like 

holy persons, they are also themselves in danger : they are 

in a delicate condition which imposes upon them various 

precautions.® The abstinences of mourners may partly 

be precautions of this sort; we have noticed that even on 

1 Supra, ii. 470 sqq, ^ Supra, ii. 473. 
^ Supra, ii. 473 sq. For the custom of veiling the face in mourning 

see Hartland, Ritual and Belief, p. 251 sqq. 
^ Cf Hartland, op. cit. p. 235 sqq. Sir James Frazer {Journal of the 

Anthropological Institute, xv. 73 ; Folk-Lore in the Old Testament, i. 
99) has conjectured that mourning costume was originally a disguise 
adopted to protect the surviving relatives from the dreaded ghost of the 
recently departed. In support of this conjecture he quotes two cases in 
which the living are stated to disguise themselves to escape the notice 
of the dead ; but, as Dr. Hartland observes {op. cit. p. 255 sq^, even this 

scanty evidence is not free from ambiguity. 

® Supra, ii. 473. 
® Cf. Frazer, Taboo and the Perils of the Soul, pp. 224, etc.; Wester- 

marck, op. cit. ii. 307 sq. 
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the death of a little child a transgression of the rule which 

forbids the use of cosmetics and soap is supposed to be 

attended with very serious consequences for the trans¬ 

gressor.^ The custom which demands that a guest who was 

in the house when the death occurred, or who spent there 

the first night after, shall stay on till the third night has 

passed deserves mention in this connection. If it is not 

observed it is sometimes said that the guest will carry the 

das with him to his own home, but sometimes also that a 

woman guest herself or some other member of her family 

will be affected by it, or that somebody in the house of 

mourning will soon die. The last-mentioned belief is in 

conformity with the idea that the same would happen if 

anything were removed from the house during the first three 

days, except the dead body and whatever is required for 

the burial.^ In other words, the family of the deceased 

would be exposed to danger by a change in their surround¬ 

ings, as in some cases they would be if they did anything in 

order to change their appearance. 

Like other abstinences incumbent upon the survivors, 

those from work and sexual intercourse ^ may also have a 

mixed origin.^ Inactivity is a natural accompaniment of 

sorrow ; work done before the dead body is buried, or shortly 

after, might be supposed to be contaminated by the death- 

pollution ; and at the same time the delicate state of a 

polluted individual may require that he should rest. We 

have seen that work, or certain kinds of work, should be 

avoided on holy days or in holy periods, as being unsuccessful 

or even dangerous to the performer ; ® and there is a close 

affinity between the holy and the unclean. Indeed, I was 

expressly told that should any person in the village work 

before the day of burial has passed, he would have to suffer 

for it.® There may be similar reasons for the taboo imposed 

^ Supra, ii. 471. ^ Supra, ii. 469. ® Supra, ii. 466, 467, 471. 
^ Cf. Westermarck, op, cit. ii. 283, 284, 306. 
® Supra, i, 224, 
® Supra, ii. 467. In Bulgaria there is a belief that if anybody in the 

house of mourning works before the burial, or even on the day after it, 
he will have chapped hands (Strausz, Die Bulgaren [Leipzig, 1898], 
p. 451 sq.). 
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upon sexual intercourse. On the one hand, the sexual 

instinct is dulled by grief ; on the other hand, its gratification 

is in various circumstances considered to be dangerous 

either to those who indulge in it ^ or to the offspring.^ But 

I have not heard what would happen if this taboo were 

transgressed. 

Closely akin to the rites which are conventional expres¬ 

sions of sorrow are those which are supposed to benefit the 

deceased either before or after his soul has left the body : 

all these rites are, or pretend to be, manifestations of 

affection. I say, pretend to be ; for the desire to benefit the 

dead person, like the sorrow caused by his death, may be 

mixed with other motives, nay, certain rites the sole object 

of which was originally to serve the interests of the survivors 

were afterwards interpreted as beneficial to the dead. I 

have elsewhere pointed out the frequent occurrence of such 

an interpretation in the history of funeral rites '' The dead 

are not only beings whom it is dangerous to offend and 

useful to please, but they are also very easily duped. No 

wonder therefore that the living are anxious to put the most 

amiable interpretation upon their conduct, trying to persuade 

the ghost, as also one another, that they do what they do 

for kzs benefit, not for their own 

The kind offices of friends begin when a person is dying. 

Water is said to be dripped into his mouth to moisten the 

throat, or honey in order to make death easier, or water and 

honey as a safeguard against the devil; ^ both water and 

baraka, as we have seen, are on various occasions used to 

keep off the jnun? Or butter, honey, and water are put 

into the mouth of the dying person in order that he shall 

not die hungry or thirsty. Recitations from the Koran 

make his death easy, and the profession of the faith said in 

front of his face will save him from hell.® According to a 

^ Supra^ i. 388, ii. 4 sq.; Westermarck, Marriage Ceremonies in 
Morocco (London, 1914), p. 334 sqq. 

^ Supra, i. 410, ii. 5 ; Westermarck, op. cit, pp. 244, 255, 256, 265 sq. 
® Westermarck, Origin and Development of the Moral Ideas, ii, 548. 
^ Supra, ii. 434 sq. 
® Supra, i. 311 sqq. 
^ Supra, ii. 434 sq. 
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on Sidi Halil, the latter drives away the evil 

^me to watch for his last breath.^ 

person is dead his friends try in various ways 

evil spirits. The jnun are afraid of light : one 

les are lighted at the place where the dead body 

nd are kept burning while it is washed even though 

ling is performed in broad daylight ; ^ and if the 

i remains in his old home overnight the room must 

minated, and sometimes the candles are strewn with 

The evil spirits are afraid of holy words and of steel 

and iron : hence chapters of the Koran or the whole of it are 

recited, or other religious recitations made, to ward them off 

or to prevent the devil from troubling the dead person ; ® 

and an object of steel or iron is placed on the corpse.® The 

Jnun are likewise kept off or put to flight by the burning of 

incense in the room where the body is lying,’ and the place 

w^here it is washed is also fumigated and sometimes sprinkled 

with salt.® But if these practices protect the dead against 

evil influences they, may at the same time protect the living. 

The fumigation and the sprinkling with salt of the place 

where the corpse is washed in the Hiaina were said to keep 

off the jnun or the hidl. The latter was called a jenn ; but 

elsewhere it is looked upon in a different light. The xAit 

Sadden, who fumigate the place where the corpse has been 

washed with agal-wood or with benzoin and gum-lemon in 

order to prevent the appearance of the lahidl, say that this 

is the soul of the dead person, appearing at night like a pillar 

of smoke rising towards the sky and so high that nobody 

can see the top of it. So also the At Ubahti, who fumigate 

the place in the tent where the person died with white or 

black benzoin and harmel to prevent its being haunted by 

the IhidJ describe the latter as the soul of the deceased, 

looking like a very tall pillar of smoke which rises as high as 

the rainbow and which appears white to those who have 

been good to the dead person and black to those who have 

^ Sldl Halil, oj, cit. i. 2. 20. 4 (vol. i. 294). 
^ Supra, ii. 436. ^ Supra, ii. 445. ^ Supra, ii. 451. 
® Supra, ii. 449 sq. Supra, ii. 451. ^ Supra, ii. 436, 451 
® Supra, ii. 444 sq^ 
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been bad to him. But whether white or black, the Ihi^ 

should be driven away by shooting. Otherwise it wi 

produce the same effect as tickling : it will make the person 

to whom it appears laugh, and he will laugh till he dies. 

The object of washing the corpse is to remove impurities, 

and the qualifications required of the person who performs 

this act—cleanness and piety or baraka ^—are held to be 

essential to its efficacy. By stuffing the apertures of the 

body ^ defilement or evil influences are prevented from 

entering into it.^ The grave-clothes will keep it clean, and, 

besides, are required by decency ; ^ they should be seven ® 

on account of the magic virtue ascribed to that number, or 

their number must in any case be an odd one ^ because even 

numbers are unlucky. They are sprinkled with water from 

the well Zemzem ^ on account of its baraka^ and for the 

same reason a few drops of such water are used for the 

washing of the body.® 

The deceased is longing for his grave and should therefore 

be buried as soon as possible ; but according to another 

opinion it is his family that, contrary to his wishes, are 

anxious to hasten the burial,^ and sometimes, on account 

of his unwillingness to leave this world, he tries to keep 

back those who carry him,^® perhaps because he was a bad 

man.^^ The Prophet is related to have said that it is good to 

carry the dead hurriedly to the grave in order that the 

righteous person may reach happiness quickly, and if he 

be a bad man it is well to put wickedness away from one's 

^ Supra, ii. 443 sq, ^ Supra, ii. 447. 
® Speaking of the Arabs of Moab, M. Janssen observes {pp. cit, 

p. 97), “ On ferme . . . toutes les ouvertures du corps ‘ afin de le con- 
server pur disent quelques-uns, ‘ pour empecher les ^inns de s’en 
emparer pretendent les autres 

^ In his description of the funeral rites in Tripoli TuUy says {op, cif. 
p. 91 sq!) that one reason for the great importance attached to the dressing 
of the dead is that they are supposed on Fridays to visit their relatives 
and friends in neighbouring graves. 

® Supra, ii. 447 sqq, ® Supra, ii. 447 sqq. ^ Supra, ii. 449. 
^ Supra, ii. 449. ^ Supra, ii. 451 sq. 

Supra, ii. 456. There is a similar belief in Moab (Jaussen, op, 
cit. p. 100). 

^ Supra, ii. 456. 
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aoulders.^ The idea that the dead person wants to be 

uried soon and benefits by it has no doubt arisen from the 

•/ishes of the living : the rapid decomposition in a hot climate, 

he poor home accommodations of the majority of the people, 

and superstitious dread, all combine to make them anxious 

to get rid of the corpse as soon as they can.^ And fear of 

contagion is also a motive for the haste with which the corpse 

is often carried to the grave. In Morocco, as we have seen,^ 

the pace varies, but the general rule in Islam is to carry the 

dead quickly to the place of interment.'^ 

To take part in the funeral procession, to carry the bier, 

and other acts connected with a funeral which are performed 

gratuitously, are looked upon as kindnesses shown to the 

deceased. But the performers profit by them : these services 

entail religious reward, and, being pleasing to the survivors, 

are meant to be reciprocated by the latter. The death- 

pollution infecting those who attend a funeral is diluted by 

being spread over a large number, and by being relieved at 

short intervals the bearers become less exposed to the con¬ 

tagion which may be contracted by contact with the corpse.^ 

The funeral chant, which is kept up by the procession without 

pause or break, may not only benefit the dead but safeguard 

the living ; and the same may be the case with the recitations 

from the Koran made on various occasions in connection 

with a death. The theory is that the merit of the performance 

is transferred to the soul of the deceased,® Other spiritual 

benefits bestowed upon the dead are the invocation of God’s 

mercy, the recitations of the profession of the faith and the 

Burdah or some other religious book, and the prayer for the 

dead, which, according to the traditions, will be accepted.’’' 

1 Al-Bubarl, op. cit. xxiii. 52 (vol. i. 424 sq.); Mishkdt, v. 5. i (vol. 

i. 374). 
2 Cf. Lane-Poole,' Death and Disposal of the Dead (Muhammadan)’, 

in Hastings, op. cit. iv. 501 ; Pierotti, op. cit. p. 242 ; Jaffur Shurreef, 

op. cit. p. 278. 
^ Supra, ii. 45^. ^ Hughes, op. cit. p. 44. 
5 Cf. Doutte, Missions au Maroc—En iribu, p. 230 sq. 
® Cf. Lane, Arabian Society in the Middle Ages, p. 78; Jafifur 

Shurreef, op. cit. p. 285. 
’ Mishhdt, V. 5. i (vol. i. 377). 
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The practices of taking the bier to the mortuary chapel 

attached to a mosque,^ of turning the face of the deceased 

when laid in his grave ^—as on some previous occasions ^— 

towards Mecca, and of instructing him what to say to the 

examining angels,^ are all intended to contribute to his 

comfort. For a similar purpose the dead are buried in the 

vicinity of a shrine. 

When the deceased has been laid in his place of rest it is 

an act of kindness to him, which will be rewarded, to throw 

earth into the grave ^ or to help to fill it.® The earth which 

the fql keeps in his hand while saying the prayer or reciting 

a chapter of the Koran, and which he then either places 

underneath the head of the corpse or strews on the dead 

person’s face and shroud, must be particularly beneficial 

to him ; this is proved by the fact that sprinkling with 

Zemzem water may serve as a substitute.*^ But care must 

be taken to prevent the earth from pressing upon the body,® 

because the latter is still conscious of pain.^ The number of 

boards or stones which are for this purpose placed over the 

recess in which it is lying must be an odd one or seven. 

Among various peoples the customs of burying the dead 

and of providing the graves with mounds, tombstones, or 

enclosures, are avowedly intended to prevent the dead from 

walking, and similar intentions have been ascribed to early 

Semites.The Moors jokingly say that the Jews put big 

stones on their graves lest the dead should get up and walk, 

whereas their own dead never do such a thing. It should 

be remembered that the putrefactive process itself is a suffi¬ 

cient motive for disposing of the dead body in some way or 

other, and that burial and the covering of the grave with 

^ Supra, ii. 456. ^ Supra, ii. 458. ^ Supra, ii. 435, 453. 
^ Supra, if 464 sq. ^ Supra, ii. 459. 6 Supra, ii. 464. 

Supra, ii. 457 sq. ® Supra, ii. 458. 

^ See Hughes, op, cit p. 150. 10 Supra, ii. 458 sq, 

^ Frazer, in Jour7tal of the Anthropological Institute, xv. 64 sqq, ; 
Preuss, Die Begrabnisarten der Amerikaner und Nordostasiaien (Konigs- 
berg, 1894), p. 292 sq. ; Westermarck, Origin and Development of the 
Moral Ideas, ii. 543 sq. 

Jastrow, Aspects of Religious Belief and Practice in Babylonia 
and Assyria, p. 361 sq. 
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earth or stones protect the body from being devoured by 

beasts or birds. Muhammadans are anxious to afford to 

their dead such protection,^ and both in Morocco ^ and 

elsewhere ^ are expressly said to make use of stones and thorny 

branches for this purpose. So also the ancient Arabs took 

special care to construct the grave so that it could not be 

violated by the hyenas.^ The sprinkling of the grave with 

henna,^ and the smearing of its headstone with a mixture of 

henna, water, and dried and pounded roses and pinks ® 

may also be mentioned among the kindnesses shown to the 

dead. 

The custom of pouring water over the grave has been 

interpreted by Goldziher as a method of protecting the dead 

person from evil spirits ; ^ but I can find no direct evidence 

supporting this suggestion, although water was sometimes 

used among the ancient Arabs,® as it is still in Morocco,® as 

a protection against demoniacal influences. It seems to me 

more probable that the water which was poured over graves 

was, largely at least, meant to provide the dead with drink. 

The Arabs thought that the departed souls were thirsty,^® 

and sometimes they poured wine over the graves of their 

friends.One motive assigned in Morocco for the practice 

of dripping water into the mouth of a dying person is that 

it prevents him from feeling thirsty when he departs this 

life, which would be bad for him.^ It is sometimes said that 

water is poured on the grave because “ the grave is thirsty 

and that it is drunk by somebody—by the deceased or by 

^ Su^ra, ii. 498 
® Supra^ ii. 461; Destaing, J^tude sur le dialecte berbere des Ait 

Seghrouchen (Paris, 1920), p. li. 
® Poiret, ap. cit. p. 171 (Algeria); dArvieux, op, cii. p. 267 (Carmel); 

Polak, op, cit, i. 363 sq, (Persia). 
^ Noldeke, ‘ Arabs (Ancient) in Hastings, op, cit. i. (Edinburgh, 

1908), p. 672. 
® Supra, ii. 481. ® Supra, ii. 480. 
^ Goldziher, in Archiv fur Religionswissenschaft, xiii. 42 sqq, 
® Supra, i. 375. ^ Supra, i. 313 sq. 

WeUhausen, Reste arabischen Heidentums, pp. 182, 185. 
^ Ibid, p. 182 ; Goldziher, in Archiv fur Religionswissenschaft,'sm, 

44 n. 3. 
Supra, ii. 435. 
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angels ; ^ or that when the water quenches the thirst of the 

ants it is as though it were drunk by the dead person.^ The 

dead appear to their friends in dreams, complaining of hunger 

or thirst, and the latter have to give alms in consequence.^ 

To distribute drinking water among the poor is a favourite 

mode of charity on behalf of departed relatives, particularly 

on the ^dsnra day, when water is also frequently poured over 

graves. If alms are not given at the cemetery on that day, 

the dead will suffer from hunger and thirst and weep in their 

graves. If parents who have lost a child distribute small 

jars to children to fill with water and drink from, the dead 

child will reward them on the day of resurrection by offering 

them the jars filled with water. It is also said that bottles 

of water are placed on the graves so that the dead shall be 

able to quench their thirst on the same occasion.^ We have 

previously noticed that side by side with the water-jar in old 

Babylonian tombs there is a bowl,^ which was evidently 

intended to serve as a drinking vessel. The Berbers of 

Tidikelt, who put at the headstone a pitcher on the burial 

of a man and a pipkin on that of a woman, maintain that 

the former will be used by the dead person in drinking and 

the latter in the preparation of food.® In Palestine the 

hollows scooped in the top of the tombs “ are for gathering 

of rainwater for the souls of the departed to drink ’ In 

his essay on the funeral customs of Tunis M. Loir writes, 

Au pied du mausolee se trouve une petite excavation 

destinee a recevoir les eaux du ciel pour abreuver les oiseaux, 

forme sous laquelle peut s’etre incarnee Tame d’un croyant ® 

The custom of pouring water over a grave, however, may 

also perhaps be connected with an idea that the deceased 

is still in need of an ablution.^ This is suggested by the case 

^ Supra, ii. 459 sq. ^ Supra, ii. 459. 3 Supra, ii. 484. 
^ Supra, ii. 481 sqq, ® Supra, ii. 499. 
® Voinot, Le Tidikelt (Oran, 1909), p. 112. 

’ Baldensperger, ‘ Peasant Folklore of Palestine in Palestine 
Exploration Fund. QMarterly Statement for (London), p. 217. 

® Loir, loc. cit. p. 238. 

^ ^f Pfannenschmid, Germanische Erntefeste im heidnischen und 
christlichen Cultus (Hannover, 1878), p. 167 ; Sartori, in Zeitschrift des 
Vereins fur Volkskunde, xviii. 367, 377. 
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in which any water which was left from the occasion when the 
body was washed is taken to the cemetery and poured over 
the grave together with other water.^ 

Old Arab poets often express the wish that the graves of 
their friends may be watered with abundant rain, whilst a 
curse sometimes takes the form of a prayer that no rain may 
fall upon the grave of the individual concerned. The water 
is said to refresh the dead or their bones, or reference is made 
to the verdure with which the grave is to be covered.^ 
Goldziher maintains that these ideas are later interpretations 
of a custom the original object of which was to protect the 
dead from evil influences. But might not the notion that 
the dead are refreshed with water be more naturally explained 
by the belief that they were in need of drink or perhaps also 
of a bath ? At the same time w-ater is the source of life, and 
the verdure brought forth by it may have been supposed to 
have some sympathetic effect upon the dead, imparting to 
them vital energy. A similar idea may account for the 
custom of placing myrtle sprigs, fresh palm- or palmetto- 
leaves, or flowers underneath the body ® or on the top of the 
grave.^ This explanation was in fact spontaneously given 
me by a native scribe, who also emphasised that the bamboo 
cane with which the dead body is measured and which is 
afterwards laid on the grave should be fresh so as to instil 
life into the body.® 

^ Supra^ ii. 459. 

^ Goldziher, in Archiv fiir Religionswissenschaft^ xiii. 20 sqq, ; 
Noldeke, loc, cit. p. 672; Wellhausen, Reste arabischen Heidentums, 
P- 1S2. ^ 3 Supra, ii. 453, 454, 458. 

* Supra, ii. 80, 461, 480-483, 511.1^. A writer on Morocco says that 
women on Fridays, when the soul is supposed to return to the body, “spread 
the Graves with sweet Flowers and green Boughs on purpose to refresh 
it, and to adorn the Grave ’’ (Addison, West Barbary [Oxford, 1671], 
p. 206}. Cf, Crowfoot, op, cit. p. 27. Goldziher suggests (in Archiv 
fiir Religionswissenschaft, xiii. 43) that the idea of relieving the suffer¬ 
ings of the tortured dead by planting pieces of a broken palm-branch 
on their graves (see supra, ii. 511 sq.) is an Islamic interpretation of “ the 
ancient belief that the moist element affords protection against the evil 
spirits M. Doutte {Merrdkech, p. 364; cf. ibid. p. 104), again, 
explains the custom of planting flowers on tombs by the belief “ que 
Fame passe dans ces vegetaux et y souffre moins 

® Supra, ii. 460 sq. 
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As the water rites are sometimes expressly said to provide 
the dead with drink, so the eating rites are associated wdth 
their need of food. We have seen that the dead feel hunger 
as well as thirst, and that almsgiving is in some cases neces¬ 
sary to gratify their needs.^ Like offerings made to gods,^ 
so also offerings made to the dead ^ have among many 
peoples become alms given to the poor, and in Muham¬ 
madanism ^ as well as in early Christianity ® such alms are 
considered to confer merit upon the deceased.® The alms 
are really given by him because the offerings were made to 
him ; very frequently they are distributed at the grave or 
even put on the top of it. But there are also obvious traces 
of the idea that the dead person himself partakes of the 
food eaten ceremonially in connection with his death, whether 
the meal takes place at the grave or in his old home. The 
loaf of bread given to the children before the burial is said 
to remove the earth from his mouth.® The funeral supper is 
called “the gulp of earthor “the supper of earth 
The deceased is actually said to join in it,^^ and if it were 
omitted he would have earth in his mouth.^^ The same would 
happen if there were no meal at the grave on the third day,^® 
and this meal is sometimes called “ the supper of the dead 
one When the ants eat the pieces of bread and the dried 
fruit which for this purpose are put into the earth at the head 
of the grave, it is as though the dead person ate them.^® How 
closely he is associated with the insects in his grave also 

^ Supra, ii. 482, 484. 
^ Westermarck, Origin and Development of the Moral Ideas, i. 565 

sqq. 
® Ibid. ii. 550 sqq. 
^ Lane, Modern Egyptians, p. $30 ; Daumas, op. cit. p. 143 (Algeria). 
® Uhlhorn, Die christliche Liebestdtigkeit, i. (Stuttgart, 1882), p. 281. 
® As to the popularity of dried figs in almsgiving on behalf of the 

dead I was told in Dukkala that there is merit in every seed. 
In Palestine the placing of cooked food on the grave for the poor 

is supposed to be reckoned in the other world “ as though done by the 
dead person, and so adding to his merit ” (Wilson, Peasant Life in the 
Holy Land, p. 159). 

® Supra, ii. 466. ^ Supra, ii, 467. Supra, ii. 468. 
Supra, ii. 467 sq. ^ Supra, ii. 466 sq. Supra, ii. 477. 
Supra, ii. 476. Supra, ii. 477. 
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appears from the words uttered by the women of Tangier 
when they leave the grave of a dead relative after paying a 
visit to it;—Allah irdhmdk u yerham d-duda lli kldf 
mennek, '' May God be merciful to you and to the worms 
which ate of you 

The deceased is able to join in the meals arranged by his 
friends because his rdh, or soul, does not go away at once, 
and, after doing so, comes back on special occasions. It 
stays in the grave till the afternoon of the third day and then 
proceeds to the Birzah, or limbo in which the souls spend the 
time between death and the resurrection.^ Three days are 
the proper period of rest for a traveller,^ and, as the Prophet 
said, the grave is the first stage of the journey to eternity ”, ® 
But there are also other opinions as to the whereabout of the 
soul after it has departed from the body. At Tangier I was 
told it remains in the grave for forty days and only then 
goes to the Barzah, though the women say that it stays in the 
house for the first three days. The Ighwa believe that the 
deceased visits his old home on the third day, but without 
being seen by anybody. At Aglu his soul is said to come back 
to the body in the grave during the first eight days. I have 
also heard that it will be back there on the fortieth day ; and 
on this day, too, food is distributed at the grave. The dead 
are said to visit their former homes on Thursdays, though 
nobody can see them (Tangier, Andjra) ; and in Andjra 
their families should therefore have good food for supper 
every Thursday. The soul of a dead person is, moreover, 
supposed to be in his grave every Friday (Ulad Bu^aziz, Ait 
Warain), or to come there on Thursday at 'dsar (Tangier, 
Bni ‘Aro?)—some people say as early as Thursday morning 
(Ait Wary&ger) or on Wednesday at ^dsar (Andjra)—and 
leave it on Friday at 'dsar (ibid., Ait Waryiger) or sunset 
(Tangier) or as soon as the grave has been visited by members 
of the family (Bni 'Aros). At Tangier it is believed that the 

^ As to the Islamic ideas about the Barzah (meaning a bar ”), 
which are based on a passage of the Koran (xxiii. 102), see Hughes, 
op. cit. p. 38 sq. 

2 Supra, i. 542, 547. Cf. Trumbull, op, cit. p. 177. 
® Mishkdt, i. 5. 2 (vol. i. 41). 
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soul is in the grave from daybreak till sunset on the ^ds'^ra 

and 'Arafa days and between the daybreaks of the twenty- 
sixth and twenty-seventh of Ramadan ; and elsewhere also 
it is supposed to be there on occasions when it is the custom 
for the relatives of the deceased to visit his grave. His soul 
can see them, though they do not see the soul, and it is sorry 
if they do not come to the grave. 

There are similar ideas among the Muhammadans of 
the East. Among them also we find the belief that the 
spirit of the deceased remains with, or hovers over, the body 
for three days.^ Speaking of the diverse opinions of the 
Moslems respecting the state of souls in the interval between 
death and the judgement. Sale observes:—‘‘ Some say they 
stay near the sepulchres, with liberty, however, of going 
wherever they please ; which they confirm from Mohammed’s 
manner of saluting them at their graves, and his affirming 
that the dead heard those salutations as well as the living, 
though they could not answer. . . , Others say they stay 
near the graves for seven days ; but that whither they go 
afterwards is uncertain At Ma'an in Moab the spirit 
of the deceased is supposed to rove about the grave for seven 
days, to come back and rejoice when a sacrifice is offered 
there, and to visit its old home from time to time.® Among 
the Muhammadans of India, who every day for forty days 
place a new earthenware tumbler filled with water, with or 
without a wheaten cake, on the spot where the deceased 
departed this life, ** some foolish women believe that on the 
fortieth day the soul of the dead leaves the house, if it has 
not done so previously ; and if it has, it returns to it on that 
day ^ The Muhammadan peasants inhabiting the frontier 
region between Afghanistan and Hindustan, like some of the 
Moors, believe that the spirits of the departed revisit their 
earthly homes on Friday eve ; hence the mother of the 
house cooks some choice food for them on that occasion and 
sends it to the mosque before dark, since it is considered 

^ Trumbull, op. cit, p. 177. 

^ Sale, The Preliminary Discourse (preceding his translation of the 
KorarC)^ sec. iv. (London, i888, p. 60 sg'.). 

® Jaussen, op. cit. p. 103. ^ Jaffur Shurreef, op. cit. p. 287, 
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proper that the spirits should be able to return to their graves 
in daylight.^ Lane states that it is a general belief that the 
souls of the faithful visit their respective graves every Friday.^ 

According to some they return to their bodies on Friday, 
after the period of the afternoon prayers, and on Saturday 
and Monday; or on Thursday, Friday, and Saturday ; 
and remain until sunrise ^ The country people of 
Palestine, who go and sit among the graves on Thursdays, 
believe that the Spirits of the dead are there on those days.^ 
In Algeria les Arabes sont persuades que lorsqu’ils visitent 
les tombes des defunts, les ames de ceux-ci en sortent pour 
se tenir avec eux 

The meals connected with a death, however, are hardly 
explained in full by the dead person's need of food. Some 
of them, as we have seen, have the character of almsgiving— 
to which much religious importance is attached by Islam— 
on behalf of the deceased. Others, which are partaken of 
by his old friends, are farewell banquets given in his honour ; 
and his family may also feel the need of, and find consolation 
in, the company of their relatives and friends. It has, 
moreover, been suggested that such meals serve the purpose 
of strengthening the ties which unite the villagers or kinsmen, 
who have lost a member of their group. M. van Gennep 
observes:—Les repas consecutifs aux funerailles et ceux des 
fetes commemoratives . . . ont pour but de renouer entre 
tous les membres d'un groupement survivant, et parfois avec 
le defunt, la chaine qui s’est trouvee brisee par la disparition 
d’un des chainons. Souvent un repas de cet ordre a lieu 
aussi lors de la levee du deuil 

A peculiar kind of food oifering, though more apparent 
than real, is the milk which a mother presses from her 
breast into a snail-shell to put on the head of her dead child 
at the burial. In the word she utters she pretends to give 

^ Thorbum, op. cit. p. 148. 

2 Cf. Tully, op. cit. p. 91 (Tripoli); Pananti, op. cit. p. 217 (Algeria). 
^ Lane, Arabian Society in the Middle Ages^ p. 265. 
^ Wilson, Feasant Life in the Holy Land, p. 160. 
^ Certeux and Camoy, op. cit, p. 220. 
^ van Gennep, op. cit. p. 235. 
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to the infant its due, but according to the native explanation 
she only performs a magic rite intended to make her breasts 
dry ; ^ and it is doubtful if the rite in question ever had any 
other meaning. There is a counterpart to it in Tanembar 
and Timorlaut, two of the Moluccas, where the mother on 
the death of a child under two years of age milks her breast 
into its mouth.^ This has been interpreted as a genuine 
food offering ; ^ but similar rites may spring from different 
motives in different cases. 

According to Pidou de Saint Olon, who wrote a book on 
Morocco at the end of the seventeenth century, meat is laid 
on the graves and money and jewels are buried with the dead, 
‘‘ that they may not want in the next world the conveniences 
they had in this A still earlier writer, Diego de Torres, 
speaks of the practice of burying money and jewels with the 
dead as widespread ; ® and M. Doutte asserts that nowadays 
“ on inhume quelquefois un enfant ou une femme avec ses 
bracelets et autres bijoux I have not myself heard of 
the existence of any such practice, but on the contrary I 
have been emphatically assured that the only things ever 
buried with a dead person are his rosary and the msdula, or 
paper containing the answers he should give to the examining 
angel, and that if he wears round his finger a ring which 
cannot be removed otherwise, the finger has to be cut off 
(Tangier). But we have noticed that other kinds of property 
are sometimes offered to the dead, though the offerings can 
hardly be called generous. On the interment of a woman the 
skin-sack which she had under her head when she died is 
deposited behind the headstone of the grave, but only after 
it has been made as valueless as possible.*^ And if a dead 
person appears in a dream sighing for the property he left 

^ Supra, ii. 458. 
2 Riedel, De sluik- en kroesharige rassen tussche^i Selebes en Papua 

(’s-Gravenhage, 1886), p. 306. 
^ Hartland, in Hastings, op. cit. iv. 428. 
^ Pidou de St. Olon, The Present State of the Empire of Morocco 

(London, 1695), p. 54. 
® Diego de Torres, Relacion del origen y sucesso de los Xarifes 

(Sevilla, 1586), p. 264. 
® Poutte, Marrakech, p. 363. ^ Supra, ii. 460. 
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behind, the only thing he gets is a peg from his old 
tent.^ 

The custom of making the funeral of an unmarried 
person resemble a wedding ^ should also be mentioned among 
the rites intended to benefit the dead. It is a substitute for 
marriage- And marriage, as we have seen, is looked upon 
as a religious duty, and of a grown-up man who dies a 
bachelor it is said that he does not find the road to Paradise 
but will rise again with the evil spirits.^ 

Some of the rites are of a distinctly honorific character. 
Foremost among these is the praise bestowed on the deceased 
while he is still lying in his old home. The trilling of the 
zgdrlf when the body of an old man is carried out of the 
house is a mark of reverence.^ A bier must be attended on 
foot,^ and any one who is sitting when a funeral convoy is 
coming should rise and remain standing until it has passed.® 
Those who visit a grave should be dressed in their best 
clothes ; they must be sexually clean and remove their 
slippers before entering the cemetery.'^ A graveyard has the 
character of a mosque. 

The survivors must also take care to prevent people from 
causing harm to their dead friend. His charms are deposited 
at a shrine (Tangier, Dukkala, Ait Sadden, Igliwa, Aglu), 
or hung up in an inaccessible place or put into a hole in the 
wall (Igliwa),* or kept in the house (Fez), or buried in the 
ground though not in the grave, or, better still, burned 
(Tangier, Ait Sadden). This is done in order that nobody 
may get hold of them or tread on or step over them. There 
may be a similar motive for the custom of placing the bamboo 
cane with which the body was measured on the grave, or of 
breaking it and putting the pieces there ; ® in Andjra I was 
told that if anybody should take away the measure the dead 
person would beat him with it. To walk upon or pass over 
a grave is forbidden by Islam ; ^ it is supposed to be bad 

^ Supra, ii. 484 sq, ^ Supra, ii- 448,453 sqq, ® Supra, i. 46 so. 
^ Supra, ii. 452. ® Supra, ii, 497. ^ Supra, ii. 457,497. 
^ Supra, ii. 483. ® Supra, ii. 460. 
^ Mishkdt, V. 6. 2 ■ (vol. i. 585); Sidi Halil, op. cit. i. 2. 20. 14 

(vol. i. 321). 
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both for the deceased and for the transgressor (Tangier). 
Nobody must sit on the top of a grave ; to do so would be 
as objectionable as to sit on the dead person’s stomach, and 
he would dislike it. He also prefers that anybody who sits 
down at his grave should face him, so as not to have to turn 
his head {ibid?). Jews are not permitted to visit a Moorish 
cemetery, nor should Christians be allowed to go there, 
because the dead are troubled if an infidel trespasses on their 
place of rest.^ 

Besides practices which are, or are pretended to be, 
expressions of sorrow and such as are regarded as beneficial 
to the dead, there are others which are plainly and without 
pretext intended to protect the living from evil influences. 

When a person is at the point of death, or as soon as life 
appears extinct, his eyes and mouth are closed, lest somebody 
else of his family or kin should die.^ Similar motives are 
assigned for these customs elsewhere.® Sartori’s suggestion 
that they were originally intended to prevent the departed 
soul from returning to the body ^ may possibly derive support 
from the belief that if a person dies with his eyes open his 
soul goes out through the eyes, and if he dies with his mouth 
open through the mouth (Tangier). By binding up the jaws ^ 
the mouth is kept closed. Among some peoples the big toes, 
feet, legs, thumbs, or hands of the body are tied together 
for the obvious or avowed purpose of preventing the dead 
from troubling the living.® But a conjecture that the 
customs of tying together the big toes or ankles and the 
thumbs of the deceased in Morocco and other Muhammadan 
countries ^ have had a similar origin would not be borne out 
by the ideas nowadays held there about the dead, nor by 

^ Cf. Addison, op. cit. p. 208 ; Windus, A Journey to Mequinez 
(London, 1725), p. 54 ; Lempriere, A Tour from Gibraltar to .. . 
Morocco (London, 1793), p. 341 ; Drummond Hay, Western Barbary 
(London, 1844), p. 3. On the other hand I was told that if a Muham¬ 
madan walks on a Jewish grave he gives relief to the infidel in it, who 
is in torture, and that for this reason he should keep away from the grave. 

2 Supra, ii. 435. 
® Wuttke, op. cit. § 725, p. 458 ; Sartori, Sitte und Branch, i. 131 

sq. (Germany). 
^ Sartori, Sitte und Branch, i. 132 n. 2. ® Supra, ii. 435, 447- 
® Rosen, op. cit. p. 163 sqq. ’ Supra, ii. 435,447, 491. 
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an^Thing we know of ancient Arab or Berber beliefs. We 
have seen that in Morocco the bandages are untied at the 
burial.^ But it is sometimes said that if the toes were not 
tied together somebody else in the house or tent would die.^ 

Many of the rites besides those already discussed are 
obviously or presumably intended to ward off the pollution 
of death. The mattresses are removed from the room in 
which a person dies,^ evidently to avoid infection. Every 
mattress in the house has its cotton cover taken oif. The 
carpets on the floors are replaced by mats brought from a 
mosque- The people drink water from vessels specially 
bought for this occasion, and after eating they do not wash 
their hands but wipe them with a handkerchief ^—presumably 
in order to avoid polluting the vessels ordinarily used for 
these purposes. And the women guests do not remove their 
Mydk, as they do in other cases,® perhaps because they regard 
them as a means of protection. At the same time it was 
pointed out to me wdth reference to these and some other 
customs that the ordinary habits of life are changed at a 
funeral. Hand in hand with efforts to avoid the contagion 
of death in particular cases there seems to be the feeling that 
a deviation from the usual mode of life after a death will 
serve as a safeguard for the future, because the similarity of 
habits might carry with it a repetition of the fateful event. 
The danger of such a similarity is particularly accentuated in 
the rule that practices which are characteristic of a funeral 
should be avoided on other occasions : if a mattress were left 
without a covering at any other time somebody in the house 
would soon die, and honey must not be served at a wedding 
because it is regularly eaten at a funeral.® 

Immediately on the death of a person any little child who 
is in the house is removed to another place.*^ One reason 
given for this custom is that infants can hear the talk and 
crying of the dead and, as I was told by a man from the Ait 
Warain, would go mad or die in consequence. But it seems 
that their delicacy, which makes them particularly exposed 

^ Supra, ii. 458. ^ Supra, ii. 435. ^ Supra, ii. 436. 
^ Supra, ii. 468 sq, ® Supra, ii. 469. ^ Supra, i. 602 sq, 
’ Supra, ii. 434. 
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to the death-contagion, also has something to do with the 
custom. It is likewise said that before the deceased is carried 
out of the house the animals are removed from the yard, 
because they would be sorry when they heard his weeping ; ^ 
that animals can hear it though men can not, was an old 
Arab belief.^ But I was also told that animals must not be 
allowed to come near a corpse because it would be bad for 
them ; ^ and the animal which carries the body to the shrine 
where it is to be w^ashed has the belt of a woman tied round 
its neck so as not to be affected by the has of the dead person.^ 
Grinding may be prohibited in a village where there is a 
death, and even in neighbouring villages, so as to escape 
contamination ; or the wheat which is distributed among 
the relatives of the deceased is only ground between 'osar 

and sunset, when grinding is otherwise avoided,® presumably 
because it is considered to be in some measure polluted by 
death and therefore unfit to .be ground at the same time as 
other corn, or also in accordance with the principle which 
requires a change of habits at a funeral. 

For fear of contagion the fql of the village, instead of 
washing the corpse with his own hands, sometimes prefers 
pouring out the water, leaving it to somebody else to do the 
washing.® It is injurious to come into contact with water 
which has been used for such a purpose ; and if a fowl 
drinks of it and afterwards drinks from a vessel used by the 
inmates of the house, the latter will suffer harm.*^ The 
vessels which have been employed for the washing of the body 
are also defiled, and have to be disposed of. In Fez, where 
I was told that the water with which a corpse has been 
washed must not be trodden upon because it would make the 
deceased angry, the idea that such water is polluted never¬ 
theless shows itself in the custom of getting rid of the broom 
with which it was swept away.® 

The widespread custom of carrying out the body through 
some other aperture than the entrance of the dwelling, 

^ Supra, ii. 454. 
2 Wellhausen, Reste arabischen Heidentums, p. 186. 
® Supra, ii. 455. ^ Supra, ii. 444. ® Supra, ii. 245 
® Supra, ii. 443 ’ Supra, ii. 446. ® Supra, ii, 446 sq. 
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which I have only found among one tribe in Morocco,^ 
has generally been interpreted as a means of preventing the 
ghost from finding his way back to the old home ; but, as I 
have pointed out elsewhere,^ various facts indicate that it 
also may have sprung from a desire to keep the ordinary exit 
free from pollution. Sometimes the door of the house must 
not be used by living persons who are regarded as unclean, 
such as mourners, girls at puberty, and men who have 
polluted themselves by partaking of human flesh ; whilst in 
other instances ordinary people are prohibited from using a 
door through which a sacred person has passed, obviously 
because contact with his sanctity is considered dangerous. 
Among the Arabs in olden days those who were returned 
from Mecca entered their houses not by the door but by a 
hole made in the back wall; ^ this practice, however, was 
forbidden by Muhammad.^ The dead body of Mulai 
1-Hasan was taken into Rabat through a hole which had been 
bored in the town wall for this purpose, the general rule 
being that the corpse of a person who has died in the country 
cannot be brought into a Moorish town. There is no reason 
to suppose that the Ulad Bu‘aziz take out the corpse through 
an aperture in the back of the tent in order to prevent the 
dead person from revisiting his old home ; on the contrary, 
such an idea would be quite foreign to Moorish conceptions 
about the dead. 

When the bier has been carried out it is raised three times, 
so that the has shall not remain in the house and cause the 
death of another of its inhabitants.® When the funeral pro¬ 
cession passes a house water is thrown from it on the bier 
and the men who are carrying it, or poured on the road in 
front of the procession. If the people in the house are having 
a meal they stop eating ; we have noticed how easily food is 
polluted by the contagion of death. If there is a sick person 
in a house passed by the bier he will die, and if there is a 

^ Supra, ii. 454. 
^ Westennarck, Origin and Development of the Moral * Ideas, ii. 

537 sq, 
® Palmer, in The Sacred Books of the East, vi. (Oxford, 1880), p. 27 n. i. 

Cf. Wellhansen, Bests arabischen Heideniums, p, 122 sq, 
^ Koran, ii, 185. ® Supra, ii, 454. 
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woman in childbed either she or the child will die. When 
the boys in the street see the procession coming they cover 
their heads at once so as not to be affected with ringworm.^ 
The hdyek with which the body was covered is sprinkled with 
water at the grave. When the grave has been filled the 
sextons, and sometimes the other men as well, wash their 
hands over it, and the hoes are likewise washed.^ For three 
days they are not used for any kind of work, and the same is 
the case with any basket and spade employed for the digging 
or filling of the grave. Nor must the hoes be taken into a 
house or tent for three days, or they are put on the roof of the 
house and left there for the same period ; and so are the 
wooden implement with which the earth was pushed into 
the grave and the net in which the body was carried to the 
cemetery in case there was no bier in the village.^ Among 
the At Ya^la, in the neighbourhood of Ujda, nobody but 
perchance an immigrant from another tribe would lend his 
hoe to another person for the purpose of digging a grave. 
In Morocco, as among many peoples in different parts of 
the worldthe tools with which the grave is made are 
regarded as contaminated with death. The same is the case 
with the bier, which is left at the grave till the third day or 
until it is required for another funeral.^ 

When the people leave the cemetery they must not go 
back the same way as they came. Though it is said that 
the merit in their steps to the grave would be cancelled by the 
homeward steps along the same route,® I have little doubt 
that the real motive for the custom is a desire to avoid the road 
which was defiled by the corpse ; this is certainly suggested 
by similar practices on some other occasions.’ Those who 

^ Supra, ii. 456 sq, ^ Supra, ii. 460. ^ Supra, ii. 462. 
^ Hartland, in Hastings, op. cit. iv. 431. 
® Supra, ii. 462 sq. ® Supra, ii. 463. 
^ Supra, i. 506, ii. 114. According to the Zoroastrian Vendidad 

(viii. 14 sqq. \The Sacred Books of the East, iv., Oxford, 1895, p, 99]) 
a spirit of death is breathing all along the way which a corpse has 
passed ; hence no man, no flock, no being whatever that belongs to the 
world of Ahura Mazda is allowed to go that way until the deadly breath 
has been blown away to hell (see also Darmesteter, ‘ Introduction to the 
VendidM in The Sacred Books of the East, iv. [Oxford, 18B0], p. 
Ixxiv sq.). 
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have attended a burial may let the pollution evaporate by 
walking about for a while before they enter their dwellings. 
Or they must necessarily return to the house or tent of 
mourning, which seems to absorb the bas ; for if they first 
went to any other place, including their own home, they 
would pollute it. They may also have to purify themselves 
on their return to the dead person’s tent by touching flour. 
On their way home they must not enter anybody else’s 
dwelling, as this would carr}-^ evil with it; and the same 
is the case with persons who have been guests in the house 
of mourning.^ It is of course for fear of contagion that a 
corpse must not be brought into a town.^ 

A death may be supposed to lead to another death not 
only because the corpse is regarded as a seat of contagion 
but because the failure to observe a certain rule, or some 
other untow^ard event, at the funeral suggests another funeral 
to come. The food with which the scribes are served before 
the body is carried away must be taken to them in one dish 
at a time only, and the empty dishes must likewise be removed 
one by one, lest there should be another death in the house 
before long.^ Among, the UlSd Bu‘aziz the siks'A served 
at the funeral supper must not be cooked twice, as there 
otherwise would soon be another funeral supper ; just as 
among the same tribe the siksH at a wedding must not be 
cooked twice lest the husband should take another wife. 
If the funeral procession stops on the way to the cemetery 
there will be another death in the village—it may be waiting 
for another corpse, or the fresh start may mean another 
funeral procession ; and any accident which happens to the 
bier is likewise a portent of another death.^ The board on 
which the body was washed must be carried out of the room 
before the bier with the dead body.® When the latter has 
been lowered into the grave the number of boards, placed 
above it must not exceed seven. While the grave is being 
filled two hoes must not knock against each other. All the 
stones which were brought to the cemetery must find place 
in the row which is made round the mound, and no stone must 

Supra, ii. 463. ^ Supra, ii. 542 ^ Supra, ii. 450. 
^ Supra, ii. 456. ® Supra, ii. 454. 

1 



XXI DEATH 545 

be laid on the top of another.^ The bier must be taken 
back to the mosque upside down.^ If any one of these rules 
were not observed there would soon be another death in the 
family or the village : the washing board left behind would 
be waiting for another corpse, the hoes knocking against 
each other and the superfluous board or stone would, as it 
were, be calling for another grave, the bier would be ready 
for another funeral. Similar ideas are no doubt connected 
with the custom of reversing the heads of the hoes with which 
the grave was dug; ® and with the very compulsory rules 
that before the prayer is said the body must be laid on the 
earth which has been dug up from the grave,^ and that 
subsequently all the earth which was dug up when the grave 
was made must be put over the corpse.® At Fez I was told 
that if a person dies on a Thursday at so early an hour that 
he can be buried on the same day, he will soon have a follower 
among the other members of the family living in the house. 
I heard no explanation of this belief, but it is perhaps 
connected with the idea that it is good for a person to die on 
the evening of that day, a little before sunset or later, in 
which case he is buried on Friday morning. 

A large number of funeral and mourning rites among 
peoples in different parts of the world have been interpreted 
by students of customs as methods of protecting the living 
from the attacks or unwelcome visits of the dead man’s ghost. 
Some of these rites are in my opinion equally well or better 
explained as means of warding off the pollution of death,® 
but in other cases the theory is substantiated by actual native 
beliefs. The only funeral rite in Morocco which I have found 
associated with fear of the dead person’s soul is the fumigation 
of the place where he died or where his body was washed 
among the Berbers of the Ait Sadden and At Ubahti ; 
there is a similar rite in the Hiaina, but, as already said, the 
mysterious being it is intended to keep off is there represented 
as a jenn^ though named by the same term as is used by those 

^ Supra, ii. 458 sq. ^ Supra, ii. 462. ® Supra, ii. 462. 
^ Supra, ii. 457 sq. ® Supra, ii. 459. 
® Cf. Westermarck, Origin and Development of the Moral Ideas, ii. 

536 sqq. ; Crawley, The Mystic Rose (London, 1902), p. 95 sqq. 
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Berbers for the soul of the deceased.^ The general absence 
in Morocco of rites intended to protect the living from the 
mischievous doings of the dead is due to the simple fact that 
there is no need for such rites. 

Dead saints may appear to the living in human or animal 
shapes ; but as to ordinary dead people I have been assured 
over and over again that the dead do not walk, and I 
remember how heartily my friends in the tribe of Jbel Hbib 
laughed when I told them that many Christians believe in 
ghosts. The dead may come and see their friends ; but on 
these occasions they cannot themselves be seen by anybody,^ 
and they come not as enemies but as friends. In Andjra I 
was told that on Thursdays, when the dead visit their old 
homes, the men ought not to quarrel with their wives or 
children because the dead want to see their families happy. 
Among the Ait Waryiger men who have fallen in war with 
the Christians come to their relatives at night, but they do so 
only in kindness. Sometimes dead persons appear as birds ; 
at Amzmiz I heard of a woman who after her death came to 
her old house three times in the shape of a pigeon. Very 
frequently the soul of a deceased visits one of his old friends 
in a dream ; but then he does not do so for any malevolent 
purpose, though his friends may try to keep him off. In 
many cases he appears in the dream because he is unhappy 
and in need of help, or as a foreshadowing of some future 
event, good or evil; ^ if he calls his friend it is a certain sign 
that the latter will die, but this does not mean that he wants 
to cause his death. That the living are on friendly terms 
with their departed relatives appears from the feasts they 
give in their honour and the visits they pay to their graves. 
~ The dead, however, may get angry if they are offended, 
and may inflict punishment on the offender. If children 
do not visit the graves of their parents they may be cursed by 
them ; ^ but on the other hand the blessing of a dead parent 
also rises from below the earth—Dd^waf l-wdlidin ftld 

min fahf t-frdb (Tangier). If anybody interferes with the 
measure on the grave the dead person may beat him with it.^ 

^ Supra, ii. 526. ^ Supra, ii. 534. ^ Supra, ii. 47, 50, 484 sq. 
^ ^ Supra, ii. 482. ® Supra, ii. 538. 



XXI DEATH 547 

To persons who pass a cemetery at night the dead may even 
be dangerous without any further provocation. My Berber 
scribe from Glawi told me that the common people are afraid 
of doing so lest the dead should get up and catch them and 
take them with them into their graves, and he admitted that 
he himself was afraid of passing a cemetery at night. The 
Ait Waryiger believe that graveyards are haunted both by 
the dead and by jnun who come out of the ground in the dark. 
In Dukkala I heard that many persons do not dare to go to 
such places at night for fear of being struck by jnun, but 
some people also seemed to have the idea that the dead might 
get up from their graves ; I was told, however, that a scribe 
has no such fear, and that travelling strangers sometimes even 
prefer spending the night in a cemetery to be safe from 
robbers. In Andjra, also, strangers occasionally spend the 
night in a cemetery, hoping to be protected by the mwdlln 

l~qbdr, the masters of the graves ”, that is, the dead, among 
whom there is probably some saint; once when a person 
who was persecuted by enemies slept at a grave his pursuers 
passed by without noticing him. At Tangier cemeteries, 
especially old ones which are no longer used, are regarded 
as much haunted by the mwdltn l-ard, “ the masters of the 
ground ” (jnun), and people keep away from them when it is 
dark. Yet there are persons who go at night to rob a newly 
buried corpse of its shroud in order to make money by selling 
it; such a person, who is called nebbds l-qbdr, is himself 
supposed to be mejnun, or possessed by jnun, and therefore 
to have nothing to fear. At Fez I was told that cemeteries 
are haunted neither by the dead nor by jnun, but that people 
are nevertheless afraid of visiting them ; and the same I 
have heard elsewhere. 

A cemetery may for various reasons be an uncanny 
place. It is a widespread belief that the voices of the 

dddailn, or those who are punished by angels, may be 
heard from their graves ; though it is also said that they 
can only be heard by little children and animals (Fez) or by 
good people (Aglu), or that what is heard is not the voice 
of the person who is punished but the sounds of the strokes 
inflicted by the punishing angel (Dukkala). Sometimes 
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there is also a suspicion that the buried man may be still alive. 
In Dukkala a buried person was once dug up by a courageous 
scribe because a strange noise was heard from his grave for 
three or four days, and when I was staying in Dukkala he 
was said to be still alive. There is a tale that the late 
grand-vizier Bba Hmed was heard growling in his grave and 
was consequently removed to another place ; no wonder, 
said the people, that he was dissatisfied since he had left a 
great fortune behind. Sometimes a light is seen from a 
grave. In the Arabic-speaking mountain tribe of 6zawa the 
grave of a girl who had been killed by her family because she 
had been guilty of fornication was seen burning for three 
days as a punishment for her crime, and it is still seen burning 
for some days every year. An Arab from Ras Buibisa 
(Cape Juby), right opposite to the Canaries, told me that 
persons who are punished in their graves may get up and 
appear luminous with bodies like those of animals but without 
heads, and that he had himself seen such phantoms. 

The place where a person has been found killed is regarded 
as haunted, whether he is buried there—as is often the case 
with a stranger or one who has no family—or not. Every¬ 
where in Morocco it is marked with a small cairn of stones, 
which is called in Arabic kdrkdr l^magddr (or mdgddr), 

“ the cairn of him who was treacherously attacked ”, or 
(in Andjra) l-mdqfla de l-mdgddr^ “ the place where he 
who was treacherously attacked was killed ” ; the Berbers 
of the Ait Yusi call it ag^rur (meaning cairn ”) umdgddr. 

In some parts of the country travellers passing such a cairn 
often add a stone to it (IJiaina, Andjra, Ait Warytger, Aglu), 
whereas in other parts of the country there is no such custom 
(Ulid Bu‘aziz, Ait Yfisi, Amzmiz, Demnat, Igliwa). Among 
the Ait Warain some passers-by throw a stone on the cairn, 
others do not, but a near relative of the murdered person 
always does so when passing the place before his death has 
been avenged. Among the Ait Yiisi I saw two cairns of 
this kind consisting of a few stones only ; it is not the custom 
among them to throw stones on such cairns, but if the 
relatives of the murdered man find his cairn upset they 
restore it and at the same time add a few new stones. In 
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Andjra travellers often throw a myrtle sprig instead of a 
stone. Both there and elsewhere the cairn of a mdgdor is 
decidedly smaller than the cairn of a saint. 

As to the meaning of these practices I have heard 
different opinions expressed by the natives. Some people 
maintain that the object of the cairn is merely to warn 
travellers to be on their guard against robbers. According 
to others, the stones put at the place are meant to transfer 
blessings to the murdered person. The throwing of the 
stone is often accompanied with some phrase like these :— 
Allah irdhmak yd had Umdgddr^ May God be merciful 
to you, O this mdgdor ” (Hiaina) ; Allah irdhmak yd fldn^ 

or, if the name of the murdered person is not known, yd 

grzb, “ May God be merciful to you, O So-and-so or, O 
stranger ” (Andjra). Among the UMd Bu'aziz the person 
who passes such a cairn says, without adding a stone to it, 
Ahna fin mat flan mskln^ llah irdhm'Ct^ Here it is that 
So-and-so died, poor fellow ; may God be merciful to him 
But a scribe from the Hiaina told me that the throwing of the 
stone on the cairn, in spite of the invocation which accom¬ 
panies it, is really meant to keep back .the bas, or evil; and 
exactly the same explanation was given me by a man from 
the Shawia—^the person who passes the cairn puts a stone 
on it in order to prevent the bas of the murdered man from 
affecting him, by making it stay where it is. This explana¬ 
tion is supported by the fact that the stones are in the first 
instance laid so that they cover up the blood, as also by the 
general belief that the place is haunted. 

The soul (rdh) of the murdered man is there (Ulid 
Bu'aziz), and passers-by may hear him groan (Ait Ydsi). 
A Berber from the Ait Warain told me that once when he 
passed a cairn of this sort he saw a partridge coming out 
of it and then running to and fro in front of him. He got a 
fright and took to his heels, but the partridge continued to 
run ahead until it suddenly disappeared in a pillar of smoke, 
from which he heard a groaning. The partridge was the 
soul, or lahidl, of the murdered man, which may appear in 
the shape of all sorts of animals or birds. The same Berber 
said that there is a place on the border between the Ait 
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Sadden and the Ait Warain, where many men were killed 
in a fight some years ago and there are many cairns in con¬ 
sequence. He who passes the place at night hears the 
voices of the dead warriors repeating the last words they 
said before they died, and he throws there a stone. In the 
Hiaina Id-hidl l-mdgddr is said to be, not the soul of a 
murdered man, but 2.jenn who haunts an uninhabited place 
where somebody has been killed, even though it happened 
long ago. It appears in the shape of an animal, such as a 
he-goat, horse, donkey, dog, cat, or hare ; but if the person 
who sees it knocks a knife against a stone, or if he wears a 
certain charm, it will take to flight- In Andjra I was told 
that the place where a person has been killed is meskun^ 

or haunted by jnun, A scribe from the Ait Waryiger denied 
that it is meskun^ but admitted that his people are afraid of it. 

Among Berber-speaking tribes there seem to be more 
definite traces of the belief that the dead may in certain 
circumstances appear to the living, apart from their appari¬ 
tion in dreams, than among the Arabic-speaking people of 
Morocco. This is suggested by some of the facts mentioned 
above, and others may be added in support of the same 
conjecture. At Amzmiz the dead were said not only to be 
heard from their graves but also to be frequently seen as 
shades ; and M. Doutte asserts that among the Ait Wauzgit 
“ beaucoup disent qu’ils se levent la nuit et rodent en se 
plaignant autour des habitations ^ The Berber idea of a 
female demon who lives in cemeteries ^ also deserves mention 
in this connection. Among the Tuareg some tribes are said 
to believe in ghosts, and many people affirm that they have * 
seen phantoms wandering at night in the cemeteries.^ At 
el-Esnam, near Ghadames, women go to certain graves 
known as those of the Zabbar, where they call upon the 
spirit resident among the graves ; this spirit, called Idebni, 
appears in the form of a giant with eyes like those of a camel, 
and answers such questions as are put to him concerning 
absent husbands and other things.'^ According to Pom- 

^ Doutte, Missions au Maroc—En tribu, P- 85. 
2 Supra, i, 404 sqq. * Jean, op. cii. p. 228 
^ Duveyrier, op. ciU p. 415 ; Benhazera, op. cit p. 63. 
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ponius Mela, the Augilae in the Cyrenaica had no other gods 
but the ghosts of dead men ; ^ and the Nasamonians swore 
by the dead, laying their hands on the sepulchres of those 
considered to have been pre-eminently just and good ^ 
They also lay down on the graves of their ancestors and 
received dreams for answers.® We hear nothing about 
unfriendly relations between the living and the dead. 

The same may be said of the ancient Arabs. According to 
a statement of Noldeke already quoted in another connection, 
the belief which exists among many primitive races, that 
the dead are malevolent, is one of which no traces are 
to be found among those Arabs They, too, maintained 
friendly relations with their dead. They visited and took 
refuge at their graves,® and even pitched a tent there to stay 
in.® The dead also appeared to the living in dreams, as 
they do among the Arabs of to-day ; the Prophet said, “ He 
who sees me (in a dream) sees the reality Of some of the 
Arabic-speaking Muhammadans in the East we are told that 
they see no apparitions.® But Lane states that in Egypt 
many absurd stories are related of the ghosts of dead persons 
and that the fear they inspire is great, though there are 
some persons '‘who hold them in no degree of dread 
Doughty tells us that among certain Bedouins the spirits of 
wicked men are supposed to haunt eternally their places of 
burial.^ Arabs fear to pass by cemeteries in the dark,^® 
and among the peasants of Palestine “ the sepulchres of the 
dead are avoided like the plague At Ma'an in Moab the 
spirit of a dead person visiting his old home “ ne fait point 
de mal a ses parents, mais porte parfois prejudice aux 

^ Mela, De chorographia {situ ordis)^ i. 8. 
2 Supra, i. 514. ® Supra, ii. 57. 
^ Noldeke, loc. cit. p. 673. 
® Goldziher, Muhammedanische Studien, i. 236 sqq. 
® Ibid. i. 254 sqq. ; Wellhausen, Reste arabischen Heideniums, p. 183. 

Musil, op. cit. iii. 449 (Arabia Petraea). 
® Al-Buhari, op. cit. xci. 10. 4 sq. (vol. iv, 454 sq^. 

® Niebuhr, quoted by Burton, op. cit. ii. 153 n. i ; Lady Anne Blunt, 
Bedouin Tribes of the Euphrates, ii. (London, 1879), P- 223. 

Lane, Modern Egyptians, p. 236. 

Doughty, op. cit. i. 170. Burton, op. cit. ii. 153 n. i. 
Robinson Lees, Village Life in Palestine, p. 130. 
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etrangers But there is nothing which makes one suspect 
that in the East, any more than in Morocco and among the 
Berbers generally, the rites which are intended to protect 
the living from evil influences connected with a death have 
sprung from a belief in malevolent tendencies in the dead.^ 

We have seen that the people are in close and permanent 
contact with their dead saints, who are looked upon as friendly 
beings by w^hose assistance misfortune may be averted or 
positive benefits secured- On the other hand, the souls of 
the ordinary dead rarely exercise any influence at all upon 
the fate of the living, either for good or for evil. They are 
not malevolent, but they are incapable of benefiting their 
friends ; indeed, they are themselves in need of help. Yet 
though the souls of the departed are practically of no use, 
their bodies or things connected with them are frequently 
utilised in magical practices on account of the destructive 
energy with which they are saturated. 

In Northern Morocco, if a married woman is afraid that 
her husband is in love with somebody else, she secures the 
assistance of an old woman, who goes in the night to a 
cemetery with a dish of seks'^L^ unearths the hand of a newly 
buried corpse, and stirs the seks'^ with it. Among the Ait 
Waryager the old woman cuts off the right hand of the 
corpse and brings it to the jealous wife, who uses it in the said 
manner, not only once but several times, when she is making 
seks^. At Aglu a jealous wife goes at night to the grave of 
a recently buried person, taking with her some flour, which 
she touches with the unearthed hand of the dead body and 
afterwards, mixed with water, makes into dough upon the 
back of a donkey, saying, So-and-so, when I tell you to go, 
go, and when I tell you to stop, stop In all these cases 
the siksA or the bread made of the dough is given to the 
husband to eat of, with the result, it is believed, that it will 
kill his passion for the rival. Similar practices are resorted 
to for the purpose of “ killing a husband’s heart ”, to make him 
obedient to his wife or indifferent to her behaviour (Igliwa). 
Among the Tsui the wife goes, accompanied by another 

^ Jaussen, op, cit. p. 103. 
^ Cf, Goldziher, Mtthammedanische Studien, h 255 (ancient Arabs). 
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woman, to the cemetery one night when the moon is at full, 
taking with her a dish containing semolina for the prepara¬ 
tion of siks'Ci and a pitcher filled with water ; the water is 
poured into the dish, a dead body which has been buried on 
the same day is unearthed, and the dish is stirred with its 
hand. In the Hiaina an old woman sometimes goes to the 
cemetery, likewise at the full of the moon, carrying with her 
some semolina in a dish and water to pour over it, unearths 
a recently buried corpse, and paints its right hand and foot 
with henna, its right eye with antimony, and the teeth on the 
right side of its mouth with walnut root. She stirs the dish 
with the right hand of the dead body, all the time reciting an 
incantation in “ the devil’s language ” ; and after the moon, 
which must shine on the dish, has produced there a sort of 
foam, she covers the corpse with earth and leaves the grave. 
On the following day she puts the contents of the dish in the 
sun, and when the semolina has become dry she uses it to 
compel people to comply with her wishes, since a person 
who eats of it will become silly. 

Among the Ait Warain the following practice is in vogue 
among the witches. On a night when the moon is at her 
full the witch goes to a cemetery, carrying a pipkin filled 
with water, a dish containing semolina, a ladle, and a mqdun 

(in Arabic kiskqs)^ or steamer used for the making of seks^. 

She procures a skull from an old grave and two stones of 
equal height, places them close to the grave of a recently 
buried man (not woman), and unearths his body. She 
puts the pipkin, with the steamer over it, to stand on the skull 
and the two stones, lights a fire underneath it, and, when the 
water begins to boil, recites an incantation, which produces 
a wonderful effect. The moon falls down from the sky and, 
when it touches the earth, is transformed into a growling 
camel. The woman takes the foam from its mouth, mixes 
it with the semolina in the dish, stirs the mixture with the 
right hand of the dead person, and pours it into the steamer. 
When the seksTi is ready she tells the camel—^that is, the 
moon—to go back to its place in the sky; but it refuses 
to do so unless she promises to give it the person who is 
most dear to her—a son or sister or anybody else whom she 
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loves best. She then has to make such a promise, although 
that person will die in consequence ; and if she has no dear 
friend to oifer, the camel will take out one of her eyes. The 
siks€t which has been prepared in these gruesome circum¬ 
stances contains all sorts of evil properties, which are used 
for sorcerous practices. Portions of it are sold to other 
women, who make an undesirable husband or a rival eat of 
it, with the result that the husband will die or be compelled 
to dissolve the marriage and that the rival will suffer from a 
constant flow of blood from her genitals, or with some other 
disastrous result. If the woman wants to kill her husband 
the witch will tell her on what day he will die after eating the 
bewitched ■ food. A woman from the Tsui told me of a 
kindred practice which she, 'when a child, had seen performed 
by her grandmother at night in the yard of the house. The 
old woman recited an incantation over a dish filled with 
water, 'with the result that the moon, which was then at full, 
descended into the dish. My informant was quite positive 
that it did so : it suddenly disappeared from its place in the 
firmament, while the dish began to shine and the water in it 
to bubble as though it were boiling. The old woman poured 
some of the water into a bucket and carried it, well covered 
up, into the house. On the following morning she brought a 
little earth from the cemetery of the village, mixed it with 
semolina, and made seks'U of the mixture with water from the 
bucket. She then trafficked in this siks'&, with women who 
wanted their husbands to give them full liberties ; for when 
a man ate of it his heart died 

Among the Ul4d Bfi'aziz a married woman who wants to 
revenge herself on an offensive husband digs up a bone of a 
dead person, pounds it and mixes the powder with flour, 
makes bread of the mixture, and gives it to the husband to 
eat; he will become ill and finally die in consequence. In 
Andjra a husband takes revenge on an unfaithful wife, or 
a wife on an unfaithful husband, in the following manner. 

^ Mr. Hilton-Simpson speaks of a somewhat similar practice in his 
hook Among Hill-Folk of Algeria (London, 1921 ; p. 47 ^^.), the moon 
descending into a dish of water, growling like a camel, and producing a 

sort of foam in the water. 
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He or she gathers some parings of a dead person’s nails 
either before or after he has been buried, some earth from 
the head side of a grave, some urine of a Jew,'the skin of a 
toad, the slough of a snake, an egg, and some dandruff. All 
this is mixed together, and a portion of the mixture is given 
in food to the unfaithful wife or husband, who will become 
mad before long. In the same district, if a man wants to 
prevent another man from having sexual intercourse with 
his wife, he procures water which has been used for the 
washing of a dead person and mixes it with some food or 
drink, which he gives to the man to partake of; this will 
kill his unlawful passion. Among the Ait Sadden such 
water is used by women in witchcraft: it is given to a woman 
to drink for the purpose of making her sterile. Among the 
Ait Temsiman a married woman stealthily induces her 
husband to wash his hands with it before eating in order 
to deprive them of all their strength, so that he shall be unable 
to beat her. At Tangier the women say that if a man drinks 
such water his heart will die It is used there for the 
purpose of killing a person’s love, and is also secretly given 
to a woman to stop her weeping for a dead friend. 

Among the Ait Sadden a person who wants to prevent 
another from marrying asks the/^f who dresses a dead body 
to procure for him a piece of the shroud in which the body 
has been wrapped. On that piece the fql^ or some other 
scribe, has to write the name of the person who is to be 
bewitched, as also the name of that person’s mother, 
designating him or her as the son or daughter of such or such 
a woman. He then buries it in the grave of a stranger 
{tindalt 'AgriE)^ and prays and reads over it just as he would 
do at a funeral; but when he goes away from the grave he 
must take care not to look behind. When this has been done 
the person in question will never marry, unless he or she can 
induce the scribe who buried the piece of the shroud to 
remove the atqqaf (fqdf) by removing the rag from the grave. 
Among the UHd Bu‘aziz a woman who is anxious to prevent 
her husband from having intercourse with other women, 
or from contracting a new marriage, takes a piece of the 
shroud of a dead person, wraps up in it a charm which she 
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has procured from a scribe, and buries it underneath the 
entrance of the tent so that her husband may walk over it. 
When he has done this she puts it inside the horn of a goat 
and takes the horn to an old grave of some unknown person, 
a so-called qbar mensi (elsewhere also called qbar l-mensi), 

muttering the profession of the faith as she walks there, and 
buries it in the grave. This will for ever prevent the husband 
from having an erection when he sees another woman.^ At 
Tangier and elsewhere a woman, in order to prevent another 
woman from marrying, asks a scribe to write a fqdf for such 
a purpose, puts it in a place where the woman will walk over 
it, and buries it in a qbar mensi; then she will never marry, 
unless she is able to procure a counter - charm, which is 
expensive. At Fez all sorts of witchcraft are practised by 
burying a personas hair or parings of his nails in the earth 
of a qbar mensi ; and a small stone, taken from such a grave 
and inscribed with a jedwel and a verse of the Koran, is put 
underneath the head of a person to make him oversleep 
himself. In the same town a pinch of earth from a grave is 
together with a written charm buried at the door of a bride¬ 
groom’s room in order to make him impotent. Among the 
Ait Temsiman a married woman prevents her husband from 
beating her by burying a bamboo cane in a cemetery, where 
it is left for a night, and then putting it into his bed while he 
is asleep ; it will kill, as it were, his hands and his heart. 

The magic energy inherent in a corpse, however, is used 
not only in witchcraft but for prophylactic and curative 
purposes as well. Among the Ait Waryiger one who has 
decayed teeth rubs them with the forefinger of a dead 
person’s right hand before or while he is washed. Among 
the Ait Sadden a cure for toothache is likewise to stroke the 
teeth with the finger of a dead person not yet buried, and a 
swollen stomach is rubbed with his hand. In Andjra a 
robber or thief protects himself from being caught by putting 
into his bag the little finger of the right hand of a dead 
person, or by tying to the cord of his bag such a finger together 
with some earth from an ant-hill, wrapped in paper and 
sewn up in a small case. In the same district, if a person 

^ See also supra, i. 575. 
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suffers from fever, a small piece of the cloth out of which 
a shroud has been made is burned and the smoke is inhaled 
by the patient. Among the Arabs of the Hiaina an un¬ 
married girl procures from the fql who dresses a corpse a 
piece of the shroud and hangs it on her person, in order to 
get married soon ; the magic virtue of the shroud, as it were, 
will kill her unmarried state.^ Among the same people the 
needle with which a corpse has been sewn up in its shroud 
is used by women as a charm against witchcraft. Among 
the Ait Sadden such a needle is put into one of the new 
slippers worn by the bridegroom during the 'wedding to 
protect him against atqqaf. At Tangier a person who has 
become the victim of witchcraft cures himself by burning 
a human bone and inhaling the smoke. Among the Ait 
Waryiger it often happens that when a grave has been dug, 
but before the dead body has been lowered into it, a man 
lies down full length in the grave in order to acquire strength, 
whether he be ill or not. Among the same Rifians a person 
who suffers from a bad headache goes to the grave of a 
stranger (who may be a holy man) before sunrise, places some 
bread or figs on it, and ties there a piece of his clothes as a 
little flag ; and on the two following mornings he again visits 
the grave but without putting anything there.^ Among the 
Ait Sadden the sterilising effect attributed to a corpse may 
induce some woman who is anxious to avoid pregnancy— 
as a girl who has had sexual intercourse—^to remain behind 
after a burial when the other people have left the grave, in 
order to avert the event she fears by stepping three times 
over the grave ; but all the steps must be made in the same 
direction, since otherwise the return step would counteract 
the effect of the earlier step. In Andjra, if a little child is 
in the habit of eating earth, some earth is brought from a 
qbar mensi and put on the top of its feet; and it is believed 
that if the child by itself takes a portion of it and eats it, 
but not if another person puts such earth into its mouth, it 
will get rid of the bad habit. In the same district it is the 

^ Cf, su;^ra^ ii. 195. 

^ For another case in which the grave of a stranger is used for 
curative purposes see supra^ ii. 248. 
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custom to rub the body of a person who has been struck 
hy j?iu7t with earth brought from a qbar minsi^ but he may 
also be cured by making a sacrifice at such a grave, just as 
though it were a shrine ; the grave, however, must not 
be situated in a cemetery.^ 

There is also curative virtue in the grave of a person who 
has been murdered or at the spot where he has been killed. 
In Andjra earth from such a grave, mixed with water, is 
sprinkled on the joints of a person who has been hurt by 
jnun. In the Hiaina similar earth is mixed with coriander 
seed and water and the mixture drunk on three consecutive 
days after sunset as a cure for illness caused by such spirits. 
Among the Ait Warain, who bury a murdered stranger at 
the place where his body is found and make a ring of stones 
on the grave, persons suffering from fever go and lie down 
inside the ring and leave there a hot loaf of bread if they feel 
hot and a cold loaf if they feel cold, thus ridding themselves 
of the bqs. My informant said that if he had to visit such a 
place he would enter the ring, kiss the head part of the grave, 
rub himself with some of its earth and eat a little of it, put a 
loaf of bread on the grave, sleep there for a while, tie a piece 
of his turban to the stones or to a stick, add a stone to the 
ring, and then go away. Among the Ul&d Bu'aziz, if a 
person has fever, a vessel filled with water is placed on a 
cairn which has been piled on a spot where the body of a 
murdered stranger has been found and buried; it is left 
there overnight, and on the following morning the patient is 
washed with the water. It is also the custom among them 
to take a child suffering from whooping-cough to such a 
place in the morning before sunrise, and to touch its throat 
with a knife pretending to slaughter it; he who holds the 
knife says to the whooping-cough, Qtelnqk ki tiqtU had 

I’^mdgdor^ ** We killed you as this mdgddr was killed 
In many places persons suffering from fever cure themselves 
by sleeping on the cairn of a mdgddr (Beni Ahsen, Dukkala, 
Andjra, Amzmiz). In the Hiaina a person troubled with 
headache or some other complaint goes to a korkdr l-mdgddr 

^ For a practice of burying an egg and a needle in an unclaimed 
grave in order to stop an over-supply of rain see supra, ii. 278. 
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and rests his head on it, and, before leaving the place, throws 
two or three stones on the cairn, asking God to be merciful 
to the murdered man ; and if a patient is too ill to go there 
himself, a stone is brought from the cairn and his body is 
touched with it, after which the stone is carried back to its 
former place. The curative power attributed to a place 
where a person has been murdered, or to his grave, is partly 
due to an association between the idea of killing a man and 
that of killing an illness, and partly also, no doubt, to the 
uncanny character of the place. 

It appears from what has been said above that the 
observance of the established funeral and mourning rites is 
held to be of importance both to the person who died and 
to his surviving friends. For the former it is considered a 
great misfortune to be deprived of a proper funeral ; hence 
the practice of arranging one’s own funeral in advance. I 
was told by people from Sus that travellers who sleep in the 
Sahara are disturbed by the wailings of the dead whose 
bodies were thrown in the sand without washing and proper 
burial rites. Yet there is the consoling belief that certain 
persons, though not buried at all, will go to Paradise by 
virtue of their mode of death. In Dukkala this is said to 
be the case with one who has been drowned and one who has 
been burned to death, because the sins of the former are 
washed away by the water and those of the latter removed 
by the fire. The same bliss is in store for a person who has 
been killed, except in war between Moslemin, and for a dead 
stranger from afar :—Ibd^dd men n-ndr kama bd^dd men 
blad'd, He will be far from hell-fire as he was far from his 
country ”. At Fez I was told that besides these persons 
there are yet some others who go to Paradise after death, 
namely, one who has died from the falling of a wall or a roof, 
one who has smashed his brain by falling from a building, 
and one who has fallen in war with infidels. Every one of 
these persons is regarded as a* sdhed, or martyr Else¬ 
where in Morocco I have heard similar beliefs ; and all over 
the country it is said that a woman who has died in childbed 
will go to Paradise. Some people maintain that she will 
become a horiya or Ihdrit (Dukkala, Ait Warain), but this is 
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denied by others (Fez, &c.), in accordance with the Koranic 

doctrine that the hur (sing, haurd)^ or women of Paradise, 

are maids of modest glances whom no man nor jinn has 

deflowered before 

These beliefs as to persons who will go to Paradise are 

supported by the Muhammadan traditions, according to 

which there are the following kinds of martyrdom : to die 

from a plague, from pleurisy, or from a complaint in the 

bowels ; to be drowned ; to be burned to death ; to die from 

the falling of a wall; to be killed in the cause of God, in war 

with the enemies of the religion ; and, in the case of a woman, 

to die in childbed.^ It is, moreover, said that dying when 

travelling is like a martyrdom ; and that when a servant 

dies an3n\^here but at his birth-place, he will obtain a space 

in Paradise, equal to the distance from the place of his birth 

to the place of his death 

^ Koran^ Iv. 56. 

2 Mishkdt, V. I. I sq. (vol. i, 344. 347). 

3 Ibid, V. I. 3 (vol. i. 353 sq,). 
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Ahajid or abjad^ the formula of, i. 144, 
216 

Abbas, Joannes, i. 13 
‘Abbasiya, i. 180 sq., ii. 23S 
*Abd, names beginning with, i. 140 sq,, 

ii, 407 
‘Abd el ‘Aziz Zenagui, ii. 89, 97, 509, 
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‘Abd al-Muttalib, ii. 93 
‘Abd-es-Salam Shabeeny, i. 382, 537, 

ii. 350 
‘Abdsslam, the name, i. 140, ii. 30, 

407 
‘Abdullah al-Mamun al-Suhrawardy, 

i. 47 
Ablutions, i, 204, 233, 235 sq., ii. 4, 

514; of dead persons in their graves, 
ii. sq, Washing 

Abou Bekr Abdesselam ben Choaib, 
i. 119 

Abraham, i. 412, 569, ii. 93, 151, 
205 

Abreu de Galindo, Juan de, i. 51, 120, 
378 

Abscesses, i. 166, ii. 323, 345, See 
Boils, Ulcers 

Absent members of the household, 
fitra given on behalf of, ii. 100-102 

— persons, means of procuring a 
speedy or safe return of, i. 121, 173, 
206, 210, 213, 594, 596, ii. S9; 
methods of obtaining information 
about, i. 35^-3595 ii* 347 

Absinthium, i. in, ii. 23 
Abu Uanifah, ii. 361 
— *1-Hasan ‘Ali, i. 13 
— Qata<Jah, i. 99 
— Sa‘id, Ameer, ii. 256 
— Wahhab, i. 99 
— Ya‘qub al-A§qar, ii. 256 
Abulfeda, ii. 93 
Abyad, al-, i. 391 
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Abyssinia, Arabs on the frontier of, 

i* 549 
Accusers, false, i. 507 
Acrobats, i. 180 
Adad Medni (Tazerwalt), i. 188 
Adam (Adam), i. 80, loS, 133, 228, 

412, ii. 92 sq. 
A dan, or call to public prayer, i. 206, 

ii. 378. See Madden 
Adar or Adsar (March), ii. 93 sq. 
Addison, Lancelot, i. 255, ii. 42, 92, 

371, 480, 532, 539 
Adultery, i. 294, 353, 522-524, 532, 

ii. 427 
Aelian, i. 441, ii. 354 
Aeschylus, i. 546-548 
Afghanistan, Muhammadan peasants 

inhabiting the frontier region be¬ 
tween Hindustan and, i. 115, 116, 
414, 415, 420, 432 sq., ii. 384, 385, 
4157 492, 502, 510, 511, 535 sq. 

^Afrlt^ (plur. ^afdret^), ^afrit^a, i. 263, 
264, 282, 283, 351, 352, 359, 387, 
391, 483. See 

After-birth, ii. 292, 372 sq. 
Agal-wood, i. in, 236, 308, 309, 317, 

322, 338, 346, 404, ii. 107, 387, 436, 
444, 445, 447, 488, 526 

Aggdin, ii. 440. See Ndib 
A^ytz, ii. 229 
Agricultural work, suspended on 

certain occasions, ii. 75, 176, 177, 
207. See Work 

Agriculture, rites and beliefs connected 
with, Chapter XVI. ii. 208-253. 
See special headings 

Agulzi (cave in Aglu), i. 72, 288 
Agiimi family, the (Fez), i. 172 
Agurram, the use of the term, i. 36, 63 
^Ahd i^dhdd), i. 518, 550, 5^4- 
Ahmad (Ahmed), the name, i. 140 sq., 

ii. 405 
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Ahmar, al-, i. 391 
Akrir, i. no, ii. 162, 213 
AiJ^ur, ii. 441. See Ndfb 

*Am 'AM (Fez), i. 391 
— bar aka (Bni Aros), i. 84 
— ben s-Sdmi (Tangier), i. 292 
— l-geddid (south of Casablanca), i. 62 
—j-jddm (Hiaina), i. 87 
— n-n^dr (Andjra), i. 84; (Bni Aros), 

i. 84, 205 
— l-Qtiwdt (Tangier), i. 292 
— s-Sduwar (Tetuan), i. 380 
— Zubtda (Medina), i. 137 
'Ain l-horr, or “ cat’s eye ”, i. 459 
Airiid or ‘Ainid, i. 270, 406 
Ai§a, the name, i. 330, 332 
— Qandi§a, i. 289, 392-396, ii. 197 
‘Aisah, the wife of the Prophet, i. 

103 sq.^ 

Ait drb'ain^ i- 5i3 
Ait ben Wuis'adn (IgHwa), i. 59 sq. 

— Sidi Bdnii, i. 185 
— (Sidi) Hsain, i. 157 
'Aiyq/a, ornament called, ii. 99 
Ajarif n sidi Ishaq (Haha), i. 59 
Akamba (British East Africa), i. 47S 
Akikuw (British East Africa), i. 478 
Akiy&d, ii. 413. See Gam 
'Alawi3dn, i. 38, 177 
Albania, ii. 505 
Albertus Magnus, i. 20, 30 
Albinoes, ii, 13 
Alchinen {alhinen)^ i. 377 
Alcohol, drinking of, i. 151, 216, 238, 

253, 272, 353. See Drunkards; 
Drunkenness, Spirits (drink), Wine 

'Alem, oath sworn by an, i. 494 
Alexander the Great, i. 153 
Algeria,!. 15, 16, 72, 99-ioL 105, in, 

120, 122, 216, 274, 277, 280, 377, 
379, 389, 398, 399, 415, 418, 419, 
430, 431, 434-437, 439, 44i, 443, 
444, 446, 459, 463, 470, 471, 473, 
475, 514, 543, 563, 577, 606, ii. 3, 
26, 30, 59, 60, 84, 85, 89, 94, 97, 
in, 146, 147, 150, 152, 157, 161- 
163, 166-178, 182, 188-190, 192, 
195-197, 217, 241, 258, 263, 264, 
268, 271, 288, 312, 318, 324, 326, 

333, 335, 338, 345, 354, 37 L 397, 
416, 431, 492-495, 497, 498, 500, 
502, 504-509, 511, 512, 518, 530, 

533, 53^, 554 
Alhambra, the, i. 470, 475 
‘Ali, the name, ii. 407 

*Ali ben Abi T^lib, i. 38 
Ali Bey, i. 293, ii. 330, 416 
A'liya l-hdrdm, i. 516 sq. 

Allah, the names of, i. 107, 139, 208, 

239, 352, 353, 376, 492-494; 
appealed to in curses, i. 479-482, 
484-488 ; oaths sworn by, i. 492 sq.; 
'dr upon, or of, i. 518, 5x9, 551 ; a 
protector of guests and suppliants, 
i- 542, 543, 562 

'AM, i. 391 
Almond oil, ii. 421 
— trees, bitter-, i. 310 
Almonds, i. 107, 581, ii. loi, 462; 

bitter, i. 325 
Almsgiving, i. 44, I33-I35, 235, 255, 

312, 313, 358, 407, 509, 517, 526, 
ii. 12, 14, 47, 49, 71, 73, 78, So, 
100-102, no-112, 121, 135-139, 
141-143, 145, 148, 163, 172-174, 
238, 239, 241, 246, 247, 253, 258- 
260, 262, 266, 372, 376, 390, 408, 
447, 449, 450, 461, 462, 464, 475- 
484, 486, 502, 508-512, 531, 533, 
534, 536. See Charitableness or 
Charity 

Almdggar, or the feast of a saint, i. 175 
Alum, i. 115, 116, 127, 248, 308, 325, 

429-432, ii. 182, 218, 381-383, 399, 
419, 421, 428 

Aman imUdan (Aglu), i. 84, 200 
'Amdra, or the feast of a saint, i. 175 
Am'drqab, i. 528, 531, 534. See 

'argiba 

Amasdif i. 537, 564 sq. 
Amazzer (waterfall in the district of 

the Igliwa), i. 88 
Amber, i. 439, ii. 419, 422 
Ambulation of children, ii. 64, 65, 

75, 96, no. III, 173, 259, 261, 266, 
267, 273, 371 

American Indians, i. 478, ii. 529 
Amgar n tug'^a, i. 564 sq. 

Amhdmmdi, i. 448 
'Ammdriya, i. 78, 79, 428, 442, 589, 

ii- 8. 4S3 
'Ammi S-Swiyak (Andjra), i. 68 
Ammonium. See Siwah 
Amnqqar, i. 511 
Amon, the Egyptian god, i. 100 sq. 

Ampelius, Lucius, i. 122 
Amrdbd4 {amrabd), the use of the 

term, i. 36, 63 
Amur, i. 537 
Amzetta^, i. 537 
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‘Anas, ii. 504 
Andalus, the mosque of the, ii. 91 
Anderson, R. G., i. 93, 400, 401, 420, 

ii. 416 
Andree, Richard, i. 131, 477 sq., ii. 

371,432 sq. 

Andrews, J. B., i. 379 
Andrian, F. von, i. 143 
Angel of death, the, ii. 89, 464 sq, 
Angels, i. 44, 45, 47, 71, 104, loS, in, 

116, 130, 131, 140, 142, 211, 215, 
229, 231, 233, 234, 25S, 270, 280, 

294, 309, 369, 383, 4I0-4I3» ii- 7, 
34, S3, 89, 92, 93, 96, 164, 304, 315, 
316, 329, 380, 3S5, 434, 446, 448, 
458, 460, 484, 530 sq.; examining 
and punishing dead persons, i. 133, 
ii. 464, 465, 503, 504, 529, 537, 547 
sq. See Archangels 

Anger, makes a person liable to be 
struck by jnun, i. 273, 278, 279, 324, 
426 ; caused by the devil, i. 408, 
411 ; in connection with the evil 
eye, i. 433 

Anglo-Saxons, hospitality among the, 

i. 547 
Angry and wrinkled face, fear of an, 

i. 419 sq. 

Animals, Chapter XVIII. ii. 283-369 ; 
safeguarded from accidents, i. 67, 
ii. 125; black, i. 90, 98, 99, 104,12S, 
140, 250, 251, 267-269, 283, 285, 
288, 291, 315, 319-321, 326, 335-338, 
344, 345, 350, 360, 367, 378, 380, 
381, 437, 503, 599, ii- IS-18, 27, 51, 
258, 264, 265, 281, 294, 302, 303, 
305, 307-310, 340, 356, 359; holy, 
i. 96-105 ; spittle of, i. 96; theft 
of, i. 112, 113, 202, 512; practice 
intended to cause many deaths 
among, i. 121 ; white, i. 128, 317, 
320, 326, 337, 345^ 382, ii. 20, 51, 
65, 203, 310, 329, 337, 338, 356, 
359, 379, 388 ; killing of, for food, 
i. 138, 169, 206, 277, 278, 303, 312, 
515, 516, 580, 603, 607, ii. 10-12, 16, 
292, 293, 304, 361 sq.; buying of, 
or newly bought, i. 154, 278, 449, 
487, ii. 19, 117, 118, 240, 245, 250, 
284-286,292,300,353; the slaughter 
of an animal saving the lives of 
other, i. 173, 607; sprinkled or 
painted with henna, i. 199, 443, 
451, 540, ii. 103, 108, 116. 172, 
283-285, 308; exposed to and 

protected from the evil eye, i. 244, 
245, 414, 421, 423-425, 431, 434, 
^35, 43S, 440, 441, 443, 444, 449, 
451, 452, 454, 460, 463, 464, 474, 
477, ii. 126, 212, 213, 21S, 2S4, 292, 
294, 30S, 314, 315, 319; spirits in 
disguise, i. 267-269, 367, 36S, 383- 
386, 3S8, 397-399, 401, 404, ii- 302, 
305, 309, 337, 342, 344, 348-352, 
550 ,• haunted, i. 276 sq., ii. 344 ; 
the domestic, of the or jmn, 

i. 277, 36S, ii. 325 sq.; men trans¬ 
formed into, i. 385, 571, ii- 315, 316, 
324, 326, 329-331 ; giving the evil 
eye, i. 421, 426; selling of, i. 425, 
426, 593, ii. 286, 358; curses 
pronounced on, i. 480 ; oaths sworn 
by, i. 502 sq.; affected by an oath, 
i- 507, 509; sexual intercourse of 
a guest causing death among, i. 
539 ; t*qaf practised to bewitch, i. 
576 ; prevented from running away, 
i. 598, ii. 284, 28s, 30s, 311 ; the 
death of, saving their owners from 
misfortune, i. 60S; hurt by the 
ihrthen or ridge-poles of tents, ii. 
24 sq.; euphemistic names given 
to, ii. 26, 27, 321 ; burned alive at 
"d^'&ra or Midsummer, ii. 65, 
202 sq.; benefited by bonfires at 
‘aMra, ii. 66-69; sprinkled with 
water at ^asdra, ii. 70; protected 
against jackals, ii. 73^ conceived 
in the month of the ‘Asiir, ii. 76 ; 
prognostication with regard to, ii. 
127, 167-169, 301 ; work causing 
death among, ii. 131,- hurt by bad 
weather in ^diyqn, ii. 176 sq. ; 
benefited by rain in the nisan, ii. 
177,- fumigated at Midsummer, ii. 
182 - 187, 198; bathed at Mid¬ 
summer, ii. 188 sq.; sprinkled with 
earth, ii. 189 sq.; thunder in the 
smaim indicating sickness among, 
ii, 206; hurt by grinding, ii. 
245 sq.; protection of fields and 
gardens against, ii. 252 ; dressed up 
as women, ii. 261, 262, 265, 271 ; 
know if a dead person will go to 
hell, ii. 293 sq.; ‘ rules and beliefs 
relating to the eating of, ii. 361-365 ; 
walking over a charm, ii. 380; 
removed at a funeral or otherwise 
protected against death contagion, 
ii. 444, 454, 455, 541 ; can hear the 
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weeping or roaring of a dead person, 
ii. 454, 504, 541, 547 ; the souls of 
murdered persons appearing in the 
shapes of, ii. 549 ; men dressed up 
as, see Masquerades. See Bestial¬ 
ity, Excrements, Fertility, Sacrifices 

Ankles of a dead person, the, tied 
together, ii. 49L 539 

Anniversary of a death, ii. 479, 509 sg, 

^Ansdra, /-, the word, ii, 205, See 

Midsummer 
Ansel. See Nhl 

Antelopes, i. 382 
AntWlls, i. 593, ii. 233, 357, 358, 556 
Antigonus Caiystius, i. 84 
Antimony, i. 113, 126, 134, 310, 311, 

357. “• 73. 74. 88, 92, 103, 108, 116, 
123. 172, 185, 195, 219, 224, 276, 
324, 326, 3S3, 384, 388, 391, 393, 
396. 422, 427, 429, 471-473. 507. 
553 

Ants, i. los, 593, ii. 50, 168, 233, 

„357. 358, 459. 477. 53i. 533 
Apastamba, i. 547 
Apertures, dead bodies taken in or 

out through special, ii, 454, 516, 
541 sg. 

— of a dead body, stuffing the, ii. 

447, 49L 527 
Apollonius Rhodius, i. 546 
Apple trees, i. 434, 438, ii. 190 
Apprentices, i. 197 sg. 

April, ii. 159, 162, 164, 177, See 
Nisin 

Apuleius, L., ii. 86, 269 
Agdjfdl. See Qdffal 
‘Agiqa (^agiga^, ii. 387, 389, 397, 398, 

408, 413 J?- 
*Aqe§a, i. 406 
Mr, the, i. 26, 81, 90, 166, 167, 188, 

189, 201, 274, 285, 3^5-3237 33L 
340, 402, 488, 490, 497, 510-512, 
5j^-564, 569, 573, ii- 218, 234, 235, 
257, 273, 274, 309, 310, 368 

— wdgdfj i. 528, 552 
^Arab, parts of Morocco inhabited by 

so-called, i. 4; dislike of the, i. 4 sg. ; 
their dwellings, i. 7 ; tribes, i. 8 

Arab immigrations, i, 6, 12 
— influence, i. 12 
Arabia, i. 48, 75, 99, 121-123, 125, 

143, 281, 366, 367, 369-3737 375, 
376, 379: 387, 4397 474, 542-544, ii* 
21, no, 351, 415, 431-433, 497-500, 
502, 507, 551 

Arabia Petraea, i. 99, 368, 372, 399, 
439, 442, 542, ii. 40, 41, 321, 323, 
333, 336, 380, 399, 491, 493, 495, 
499, 502, 503, 511, 521, 551 

Arabic-speaking people of Morocco, 
different groups of the, i. 4; dia¬ 
lectic differences among the, i. 4; 

racial origin of the, i. 5 sg. 

Arabs, eastern, i. 6, 12, 78, 83, 84, 03, 
143, 281, 366-376, 39S-402, 423, 
424, 426, 427, 439, 440, 472, 474, 
506, 542-545, 547-549, ii- 2, 13, 44, 
55, 92, no, 306, 315, 491, 493, 

495, 551 
—, pre-Islamic, holy men among the, 

i. 51 ,* tents pitched on graves, i. 
54, ii* 551; sacred trees and groves, 
i. 75 ; stone-worship and holy caves 
and pits, i. 77 sg.; holy springs, 
i. 84; worship of the sea, i. 91; 
magic power attributed to spittle, 
i. 93 ; date-palms held sacred, i. 
106; salt considered holy, i. 115; 
worship of the sun, i. 119, 121 sg.; 

beliefs about eclipses, i. 123 ; wor¬ 
ship of the moon, i. 126; belief 
relating to the Pleiades, i. 131 ; 
beliefs and practices relating to 
the jinn among eastern and the, 
Chapter VI. i. 366-390, ii. 337, 
530; ideas about the dead among 
the, i. 387, ii. 551 sg.; belief in the 
Gule or Gul^ i. 398 sg.; belief in 
the evil eye, i. 427, 436, 439-442, 
453, 462, 476; curses, i. 489, 491 ,* 
compurgation, i. 514; guests and 
suppliants, i. 543, 545 j magic 
knots, i. 562 ; the right of sanctuary, 
i- 563, ii* 551 ; covenanting, i. 569 ; 
omens, ii. 2, 3, 333 ; notions about 
right and left, ii. 14; whistling, ii. 
34 ; sneezing, ii. 34 sg.; belief in 
dreams, ii. 55, 551; sleeping at a 
sanctuary to receive oracular dreams, 
ii. 57; belief relating to white 
cocks, ii. 310; beliefs and practices 
relating to snakes, ii. 351 sg.; 

shaving of children, ii. 414 sg.; 

circumcision, ii. 430 sg.; demon¬ 
strations of grief on a death, ii. 
494, 495, 508, 520 sg.; wailing 
women, ii. 494 ; washing of a dead 
body, ii. 495 ; burial, ii. 496, 498 ; 
sprinkling water over graves, ii. 
498, 530; graves, ii. 499, 530; 
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mourning taboos, ii. 506 sq.; pour¬ 
ing wine on graves, ii. 530 ; ideas 
about rain watering graves, ii. 532 ; 
animals supposed to hear the 
weeping of dead persons, ii. 541 ; 
practice relating to persons return¬ 
ing from Mecca, ii. 542 

“ ^Arafa, the little ii. 109 sq, 

* Arafa day, the, i. 80, 175, 188, 201, 
234, 235, 238, 251, 494 sq., ii. log¬ 
in, 116, 483, 535 

‘Arafat (‘Arafa), Mount, i. 80, 149, 
151, 188, ii. 109 sq. 

Aramaic, i. 413 
Arbbaz, ii. 166 
Archangels, i. 355. See ‘Azra’il, 

Jibril, Mika’il 
Argan Isisel (Haha), i. 66, 67, 190, 

ii. 125 
— (Argan) n sserj (Ait Bi&ttaib), i. 68 
— trees, i. 75, 76, 190, 259 
Aristophanes, i. 100, ii. 514 
Aristotle, i. 442 
Armenian rain-charms, ii. 255, 263 
Armlets, ii. 98 
Armpits, hair of the, i. 577, ii. 219, 

332 ; exudations from the, ii. 303 ; 
henna sprinkled in the, ii. 384, 389 ; 
cotton inserted into a dead person’s, 
ii, 447 

Arms, tattooed, i. 449, 465 sq.; 
stretching out one’s, i. 607 ; the, of 
a dead person straightened, ii. 435 

Armd^en, ii. 440. See Ndzb 
Amobius, i. 563 
Arrian, Flavius, i. 84, 122 
Arsenic, ii. 294 
Artemidorus, ii. 55 
Artemisia alba, ii. 185, 229, 350 
Artisans, patron saint of the, i. 180 
Arvieux, L. d’, i. 281, 418, 473, 474, 

S42> 548, ii- 493, 495, 53° 
'A?ar, tie, i. 133. 138, 167, 175, 183, 

218, 223, 224, 226, 263, 296-301, 

303, 304, 306, 412, 5937 ii- 42, 44, 
457 99; 245; 246, 249, 250, 400, 451, 
452, 457, 465-467, 477-480, 534, 541 

Asceticism, ii. 258 
‘AfSda, ii. 88 
Ashbee, H. S., i. 470, 475, ii. 351 
Ashes, i. 94, 109, 129, 132, 224, 248, 

249, 275, 280, 295, 300, 312, 329, 
377, 591, ii. 5, 135, 140, 148, 168, 
169,249,373,396,422,437,439-441, 
519 ; of bonfires, ii. 67-69, 183-186 

‘Astart, i. 395 sq. 

‘Asur, the month of the, i. 97, 98, 174, 
254, 301, 305, 595, ii- 5S’S6, 346, 
399 

'AMra or the ‘‘ds^ra day, i. 50, 88, 
109, no, 132, 133, 31'!, 314, 464, 
571, 593 ii- 58-86 passim, 121, 
123, 142, 146, 148-150, 153, 156, 
171, 198, 203, 346, 385, 393, 406, 
481-4S3, 531, 535 

Asia Minor, i. 472, 542 sq., ii. 263 
As if n sidi Ndsdr u APhdsdr (near 

Demnat), i. 66 
Asphyxia, i. 370 
Ass n ssbd^d, ii. 391. See Seventh day 

after the birth of a child 
Association of ideas, by contiguity, i. 

20; by similarity, i. 20, 485, 580, 
ii. I, 49, 54 sq.; by contrast, i. 418, 

ii- 53-55 
Assyria, i. 257, 476, ii. 430, 494, 495, 

499, 503, 507 
Atarantes, i. 122 
‘At/, charm called the, i. 213 
Athanasius, Saint, i. loi 
Atharva-Veda, i. 491 
Athena, goddess spoken of as, ii. 272 
Athenaeus, i. 27 
Athens, ship-waggon at, ii. 86 
Atkinson, James, i. 463 
Atlantes, i. 122 
Atractylis gummifera3 i. no, 248, ii. 

59,185,191, 298 sq- 
Aubin, Eugene, ii. 153, 263 
Augilae, ii. 57, 551 
August, i. 176, ii. 159, 160, 207 
Augustine, Saint, ii. 204, 272 
Auseans, ii. 272 
Ausonius, D. M., i. 100 
Aut^qd, /-, i. 179 
Autumn, ii. 160; feasts of saints in, 

i. 175 sq.; weddings, ii. 9 ; tugs of 
war, ii. 132, 272 j circumcisions, ii. 

_^4I9, 420, 426, 428 
Ayatu H-kursi, i. 139, 155, 156, 214, 

312, 355, 444, ii. 461 
Aymard, Capitaine, i. 377, ii. 30, 500, 

502 
Azag (azig), ii. 412 sq. See ‘Orf 

‘Azima, or incantation, i. 155 
‘Azra’il, ii. 464. See Sidna ‘Azrain 

Ba‘al Haman, the Carthaginian god, 
i- 100, 396 

Bab dlldh, i. 425 sq. 
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Baba ‘Aisor, ii. 7S-S0, S5 
— (Baba) S‘aid u Hs^in (Unzutt), i. 

167, 240 
Babylonia, i. 143, 468, 469, 476, ii. 93, 

94, 430, 494, 495» 499, 5^3, 5o7, S3i 
Bachelors, various beliefs and practices 

relating to, i. 47, 117, 220, ii. 220, 
247, 267, 270, 273, 363, 538; rites 
performed by, i. 321, 585, ii. 68, 
193, 194, 280,402, 422 ; funeral rites 
relating to, ii. 448, 453-455, 516, 538 

Back-ache, i. 112, 556, ii. 18 
Bacon, Lord, i. 415 
Baganda, i. 47S 
Baghdad, i. 214, 215, 257 
Bagrir, ii. 165 
Bags, ornaments or charms on, i. 452, 

454, 461, 462, 465, 473 
Baist, G., ii. 161 
Bajlud, ii. 138 
Baker, Sir S. W., i. 549, ii. 313, 393 
Bakers, ii. 143 
Bakri, al-, i. loi, 378, 538 
Baldensperger, Ph. J., i- 91, 99, 107, 

in, 125, 131, 356, 366, 367, 370, 

372-374, 399, 402, 419, 43L 432, 
440, 442, 456, 470, 475, 562, ii. 3S6, 
493, 500, 507, 511, 531 

Baldness, ii. 13, 280 .s-^. See Ring¬ 
worm 

Balkans, the, ii. 154 
Ball, John, i. 283 
Ball, playing at, ii. 171, 268, 269, 271 
Balls of worsted, i. 602 
Bamboo canes, i. 582, 601 sq., ii. 21, 

266-268, 270, 278, 356, 456, 460, 
488,532,538,556 

— leaves, ii. 185 
Bangala (Upper Congo), ii. 40 
BEintus, i. 478 
Banyankole, ii. 40 
Baptism, i. 33 
Baqqaliyin, the haraka of the, i. 41 sq,; 

curses of the, i. 155, 499 
Baraka, Chapter I. i, 35-147: its 

prevalence; Chapter II. i. 148- 
228 : its manifestations ; Chapter 
III. i. 229-261 : its sensitiveness; 
i. 289, 30s, 310-313. 389, 443-44S. 
449. 452. 492, 499. 539. S4i. 542, 
554-557, 594, »• 3-5, 22-25, 58, 
62-54, 69, 70, 75. 79. 90, 106, 107, 
109, in, 117, 123, 125, 136, 138, 
141, 142, 147, 149, 150, 164, 177- 
180, 182, i88, 191-194, 19S, 199, 

0 

202, 207, 219, 223, 226-229, 231-239, 
241-244, 246-249, 262, 285, 2S6, 
293-297. 299, 300, 302, 308, 312, 
320, 326, 340, 348, 357, 360, 364, 
367, 36S, 370, 376, 3S7, 392, 400, 
403-406, 411, 414, 419, 422, 443, 
452, 458, 461, 525, 527 

Barbers of Fez, mdsem arranged by 
the, i. 177 

Barca, ii. 313 
Barefooted, i. 242, 557, ii. 68, 256-258, 

268. See Slippers 
Barley, i. 106, 167, 198, 233, 239, 249, 

3i3> 3307 339, 353, 362, 444, 55^, 
589, 606, ii. 62, 100-102, 117, 126, 
162, 164, 180, 187, 193, 208-253 

passim, 272, 273, 286, 371, 372, 454, 
477, 486, 487, 5H 

Barrenness, caused by witchcraft, i. 73, 
89, 327, 575 sq., ii. 290, 343, 340, 
555 ; byjnicn ori. 88, 271,327, 
370, 374; of witches, i. 276, 579 ; 
caused by the Tab‘a or UdbdH, i. 
283, 327, 400, 402 ; by a curse, i, 
4S7 ; to a bitch, i. 576, ii. 305 ; by 
being struck with a broom, i. 595; 
by going into a granary, ii. 243 ; by 
treading on water with whidh a 
dead body has been washed, ii. 446. 
See Offspring, Women 

Bartels, Max, i. 415 
B^on, G. A., i. 395, ii. 430 
Barza^ (Barzah), ii. 534 
Bqs ipas, bds), /-, meaning of the term, 

i. 261, 388 
Bpa 'Aii, 1- (Fah§), i. 44 
Bashfulness or decency, i. 427 sq,, ii. 

377, 378, 426, 444, 458, 497 sq. 
BaSniha, ii. 302 
Basse^ (bdlsek), ii. 138, 143, 145 
-Basset, Henri, i. 4, 72, 79, 238, 256, 

ii. 56 
Basset, Rene, i. 12, 40, 78, 83, loi, 

117, 131, 398,400 
Basuto (Bechuana tribe), i, 478 
Bates, Oric, i. 14, 16, 79, 83, 84, 91, 

100, III, 122, 123, 131, 369, 452, 
477, ii- 269, 272, 306, 307, 354, 430, 
500 

Bathing, dangerous after ‘dsar, i. 299; 

in seven rivers after sexual inter¬ 
course with a Jewess, ii. 4; at 
^aLdra, ii. 69 sq.; as a preparation 
for the Great Feast, ii, 107; on 
mui l^ard, iL 180; at Midsummer 
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ii. 188, 189, 197-199, 203 sq.; may 
be dangerous in August, ii. 207 ; 
of the mother of a new-born child, 
ii; 3S9> 391: 394, 39^, 39S ; before a 
circumcision, ii. 418, 420; widows 
prohibited from, ii. 473, 523 

Baths, public, i. iii, 204, 206, 216, 
243, 253, 280, 293, 299, 304, 362, 
371, 372, 374, 3S0, 3S1, 521, ii. 
70, 107, 398, 420, 473 

Bats, i. 105, 248, 362, ii. J27-529, 3S0 
Baudissin, W. W., i. 75 
Bazin, Dr., i. 451 
Bdzin, ii. 292 
Bba Hmed, the grand-vizier, i. 213, 

561, ii, 548 ' 
Beads, i. 448, 450, 460, 462, 588, ii. 

221, 3S3, 418 sq.; the, of a rosary, 
i. 494, ii. 14 

Beans, i. 130, 212, 214, 217, 449, 450, 
574, 5S1, ii. loi, no, 163-166, 192, 
193, 2oB, 209, 212, 215, 251, 300, 
401 

Beard, means of promoting the growth 
of the, i. Ill, ii. 124; counteracting 
the evil eye by means of hairs from a 
personas, i. 432 ; cursing by pulling 
one’s, i. 4S6; threat to defile a 
person’s, i. 567 ; spilling something 
into one’s, i. 580; itching of the, 
ii. 36; sour milk poured into a 
person’s, ii. 130 

Bearers at funerals, ii. 455, 456, 463, 
464.497.528 

Beating, smacking, or thumping, 
ceremonial, i. 578, 579, 588, 600, ii. 

13s, 136? 138-140, 142, 147, 
154 sq. 

Bed, left unmade, ii. 33 ; sprinkled 
with water at ^d^Hra, ii. 70 

Bees, i. 104, 118, 222, 229, 230, 232, 
241, 242, 253, 254, 283, 444, 576, 
ii. 47, 49, 125, 176, 177, 183-186, 
189, 190, 193, 194, 294, 305, JJX sq. 

Beggars, i. 24, 486 
Beginning an undertaking, days for, 

ii. 40-44, 46 
Bel, Alfred, i. 40, loi, 430, 431, 463, 

ii. 150, 255, 258, 260, 262-264, 268, 
269, 274 

Belching, ii, 35 
Bellowing of cattle, ii. 270, 293 
Bellucci, J., i, 469-471, 473 
Belqasem, the name, ii. 405, 407 
Belting of a bride, i. 584, ii. 20 

Beltrame, A. G., i. 471, 47S 
Belts of women, i. 77, 79, 203, 283, 

444, 521, 554, 5S4, ii. 6, 7, 126, 328, 
336, 372, 381, 444, 453, 541 

Benhazera, Maurice, i. 123, 126, 226, 
377, 37S, 421, 478, ii. 41, 45, 432, 
500, 502, 504, 550 

Bent, Theodore, i. 372, 431, ii. 505 
Benzoin, i. 115, 165, 203, 205, 2S5, 

289, 291, 308, 309, 34, 318, 320, 
322-327, 330, 332, 333, 338, 341, 
343, 346, 34S, 350, 353, 357, 358, 
381, 431, 594, ii. 98, 117, 195, 319, 
380, 3S1, 383, 3S9, 391, 395, 396, 
445,451,487, 488, 526 

Berber culture, the, subject to foreign 
influences, i. 11-14 

— language, the, i. i -4, ii. 205 
— race, the, i. i, 15 
Berbers, ancient, Christianity among 

the, i. 13, 134; divinity ascribed to 
kings, i. 39; holy women or 
prophetesses, i, 51, ii. 56; tree- 
worship, i. 75; sacred stones or 
rocks and caves, i. 78 ; holy moun¬ 
tains, i. 83 ,* holy springs, i. 84; 
worship of the sea, i. 91 ; breeding 
of horses, i. 99 ; veneration of the 
ram, i. 100 sq., ii. 150 sq.; camels 
known to the, i. 102 ; cattle-rearing 
among the, i. 103; date-palms 
known to the, i. 106; olives 
cultivated by the, i. 107 ; pome¬ 
granates cultivated by the, i. 108 ; 
worship of the sun among the, 
i. 122, 123, 126; worship of the 
moon, i. 123, 126; worship of 
planets, i, 131 ; reputed to be good 
astrologers, i. 131 ; fire-worship 
among the, i. 132; beliefs and 
practices relating to the jnun 

influenced by beliefs and practices 
prevalent among the, i. 376-379, 
406; belief in the evil eye or the 
evil mouth among the, i. 477 ; oath¬ 
taking, i. 514; the Moorish 
presumably connected with beliefs 
and practices prevalent among the, 
i. 549 sq.; tying of rags to trees 
among the, i. 563 ; covenanting, i. 
550, 568 ; incubation at the graves 
of ancestors, ii, 57 ; fire and water 
rites at Midsummer, ii. 71, 204; 
supposed sacrifice of a ram, ii. 150- 
153 ; masquerading perhaps pre- 
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valent among the, ii. 15S; agri¬ 
culture among the, ii. 252 ; rain¬ 
making, ii. 269 ; regard for snakes, 

352 ; graves, ii. 500 ; presumable 
survivals of funeral and mourning 
customs prevalent among the, ii. 
504-506, 513 

Berber-speaking people of Morocco, 
different groups and dialects of the, 
i. 1-4; dwellings, i. 7 ; tribes, i. 8 

Berd^ ii. 319, 326 
Bertholon, L., i. 6, ii. 306, 307, 347, 

3S5, 386, 430, 492, 500, 504 
Bestiality, ii. 289, 307 
Betrothal, as a method of bringing 

about a, i. 533, 550 ; celebration of 
a, ii. 18, 19, 22, 312 

Biamay, S., i. 3, 398, ii. 60, 84, 146, 

149,150,152,194, ^9^, 273,276,371 
Biers, i. 108, 199, 578, ii. 8, 443, 450, 

452-457, 462, 496, 497, 52S, 529, 
53S, 542-545 

Biestings, i. 244, 245, 258, 423, 586, 

ii- 39, 297 
Binssis, ii. 376 
Birds, ii. 32^-341; charms against, 

i. 210; at graves, ii. 477 
Birth-marks, i. 438, 586 sg. 

BismillSh, the, i. 94, 155, 1S9, 205, 
206, 208, 221, 233, 244, 270, 271, 
285, 298-300, 312, 317, 332, 334, 
336, 337, 340, 342, 344, 357, 372, 
374-376, 382, 410, 417, 421, 426, 
430, 436, 527, 604, ii. 7, 16, 68, 119, 
120, 210-213, 215, 216, 226, 241, 
244, 2S7, 332, 344, 362, 414, 445 

Bissuel, H., ii. 432, 500 
Bit* hgn&iz, ii. 456 
— ipeit) of a saint, i. 54 
Bitches, used in a prophylactic rite, 

i. 403 sq,; in practices intended to 
influence the weather, ii. 276, 279, 
282 ; names for, ii. 303 ; addicted 
to stealing, ii. 305. See Dogs 

Bitis arietans, ii, 353 sq. 

Bitter almonds and almond trees, i. 
310, 325 

— things, magic effects of, ii, 23. See 

Galls 
Black, i. 90, 98, 99, 104, 112, 128, 140, 

166, 212, 214, 236, 250, 251, 264, 
267-269, 274, 283, 285, 288, 291, 
315^ 319-321, 326, 330, 331, 335- 
33S, 344, 345. 343, 350, 360, 367, 
378, 380, 381. 391, 394, 431, 436- 

438, 443, 448, 462, 503, 524, 565, 
566, 599, ii. 15-18, 24, 25, 27, 28, 
37, 49, 5L 136, 140, 141, 151, 
218, 258, 264, 265, 271, 2S1, 287, 
290, 294, 302, 303, 305, 307-310, 
340, 356,359,3S5,424,439, 441, 526 

Blackberry bushes, i. 599, ii. 1S5 
Blackman, W. S., i. 135 
Blasphemy, i. 362, ii. 149 
Blau, Ludwig, i. 93, 141, 375, 419, 

476, 562 
Bleating of sheep or goats, ii. 270 
Bleek, W. H. I., i. 47S 
Blessed virtue. See Baraka 

Blessings, i. 25, 46, 74, 93, 129, 153, 
1S5, 243, 246, 316, 317, 417, 418, 

445, 479, 488, 489, 491, 492, 526, 
541, 548, 591, 592, 604, ii. 68, 104, 
112, 114, 143, 166, 167, 212, 217, 
228, 234, 237, 239-241, 244, 248, 
249, 252, 284, 285, 293, 368, 375- 
377, 388, 390, 395, 396, 424, 426, 
435, 442, 454, 492, 528, 546, 549, 
559. See Fdt‘j^a 

Blind, patron saint of the, i, 180 
Blindness, i. 82, 118, 190, 196, 224, 

231, 273, 281, 282, 418, 481, 482, 
489, 496-498, 500, 505, ii- 13, 26, 
I3L 178, 305, 344, 416 

Blomstedt, Yijo, i. 468 
Blondness among the Berbers, i. 15, 

16, 419 
Blood, irregular appearance of, in 

women, i. in, 271, 325, 350; from 
cuts or wounds made into a person’s 
body, i. 157, 203, 221, 359, 589; 
hymeneal, i. 199, ii. 5 ,- menstruous, 
i. 230, 232, 577, ii. 4, 5, 92, 358, 
434; haraka affected by, i. 236, 237, 
252- jnun fond of or haunting, i. 
237, 264, 269, 273, 275, 277, 27S, 
297, 298, 303, 312, 322, 528 ; oozing 
out of the faces of witches and 
manslayers, i. 276, 571 ; of a par¬ 
turient woman, i. 577, ii. 5, 372 sq, ; 
chronic effusion of, in women, i. 
577, 601, ii. 306, 327, 554; of a 
person, drunk by a dog, ii. 305 ; of 
a new-born child, ii. 393, 396; 
covering up of a murdered person’s, 
ii- 549 

— of the animal sacrificed at the 
Great Feast, i. 311, ii. 62, 117, 119, 
120, 122, 123, 126, 127, 227, 243, 
282, 446 
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Blood of animals, charms written with 
the, i. 217, 326, 360, 442, ii. 302, 
30S-310, 327, 337-339 : various 
other practices and beliefs relating 
to the, i. 221, 222, 269, 325, 326, 
333-340, 342-345, 350, 3S0, 3S1, 
442, 443, 506, ii. 6-8, 305, 314, 321, 
322, 324, 325, 327, 329, 331, 332, 
339, 343, 365, 414 ; Muhammadans 
prohibited from eating the, i. 277 ; 
as a conductor of conditional curses, 
i. 527 sq., see Sacrifices 

--feuds, i. 383, 384, 513, 515, 523- 

526, 530-533, 535, 545, 5^7, ii- 
97, 140, 141, 180, 181, 472 

— -letting, i. 209, 237, 297, 298 sq,, 

ii. 4, 42, 44, 45, 181, 393, 396, 404 
-money, i. 525, 526, 530-533, ii- 472 
Blowing, on milk, i. 198, 203, 236 sq, ; 

a light not to be extinguished by, 
i. 295 ; at the fire, i. 312 

Blue, i. 350, 419, 420, 435, 439, 44o, 
448, 449,461 sq., ii. 21,89, 281, 382, 
390, 421 sq. 

Bliimner, H., ii. 513, 515 
Blunt, Lady Anne, i. 208, 418, 429, 

437, 542-544, ii- 551 
Bni Dgog, i. 66, 168 
Boards or stones placed across the 

narrow trough at the bottom of a 
grave, ii. 458, 459, 461, 485, 488, 

489, 498, 529, 544 
Boars. See Wild-boars 
Boat ceremonies, ii. 81, 85 sq. 
Bogos (North-eastern Africa), ii. 370, 

505 
Boils, i. 77, 156, 200, 232, 280, 602, 

604 sq., ii. 4, 5, 124, 136, 243, 291, 
294, 347, 355, 358. See Abscesses 

Bombay, i. 463 
Bones, beliefs relating to, i. 82, 272, 

ii. 311 ; charms written on, i. 217, 
360 sq.; used as charms, i. 436, ii. 
228 ; burial of puppets made of, ii. 
79; of the animal sacrificed at the 
Great Feast, ii. 125, 130, 152 ; used 
in rain-making, ii. 255 ; of certain 
animals, ii. 291, 311 ; marrow-, ii. 
364 ; of the animal sacrificed when 
a child is named, ii. 392; human, 
h*. 557. See Jaw-bones, Shoulder- 
blades, Skulls 

Bonfires, at ^a§'&ra, ii. 65-69, 71, 72, 
171, 198 ; at Midsummer, ii. 71, 72, 
171, 182-187, 195, 198-206; in 

Europe, ii. 86, 199-204 ; on the 27th 
night of Ramadan, ii. 98 ; on New 
Year’s eve, ii. 171 

Book of the Thousand Nights and a 

Night, The, i. 367, 579, ii. 507 
Borqan, i. 391 
Bory de St. Vincent, J. B. G. M., i. 83 
Boulifa. See Said Boulifa 
Bourrinet, M., ii. 158 
Bows and arrows, pla5dng with, i. 602 
Boy, the birth of a, ii. 374, 375, 377- 

380, 384, 388, 395, 397, 400, 402, 
404 sq., see Childbirth and new-born 
children 

Boys, various beliefs and practices 
relating to, i. 47, 133, 220, 423, 428, 
440, 441, 463, 516, 520, 595, 597, 
601 sq., ii. 7, 98, 99, 220, 247, 250, 
270, 273, 320, 326, 327, 346, 363, 
402 ; rites performed by, i. 218, 304, 

305, 353-356, 445» 584, 585. 591, 

ii. 20, 24, 264, 2S0, 377, 407; as 
conjurators, i. 511, 513 ; naming 
of, ii. 404 sq., see Names, Naming 
of children; shaving of, ii. 408-413, 
415 sq., see Shaving; funeral rites 
relating to, ii. 448, 453, 496. See 
Childbirth and new-born children, 
Children, Circumcision, Schoolboys 

Br&ber, the country of the, i. i ; their 
language, i. 1-3; dislike of the 
‘Arab, i. 5 ; dwellings, i. 7 ; tribes, 
i. 8 ; blondness among the, i. 15 

Brahmanism, sacrifice in, i. 26 
Brains, of animals, ii. 288, 290, 294, 

298, 314, 318, 319, 322, 332 
Braithwaite, John, ii. 416, 463, 480 
Bran, i. 112, 249, ii. 249, 298, 355 sq. 

Bras, or white spots on the face, i. 223 
Brass, i. 115, 145, 209, 210, 218, 306, 

376, 441,453,465, ii. 411 
Braying of donkeys, i. 270, 409, 411, 

ii. 287 
Bread, the haraka of, i, 43, 106, ii. 

247 ; offered to jniin, i. 85-87, 292, 

323, 327, 330, 331, 334, 337, 339, 
364 sq,; to the sea, i. 90, 327 ; used 
as a charm or in cures, i. 157, 203, 
252, 313, 381. 557, 589, 606, ii. 15, 
233, 243, 247, 249, 380, 557 sq.; 
offered to dead saints, i. 169 sq.; 
thrown over the bride or the bridal 
box, i. 198, 438, 589 ;* used in rites 
intended to increase the supply of 
food, i. 202, 589 sq,; charms 
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written on loaves of, i. 212, 217, 219, 
32S; rules and beliefs relating to, 
i. 239, 240, 252, 29S sg,; offered to 
an old mosque, i 402 ; to people on 
the road, i. 4S7 ; oaths sworn by, 
i. 504; put on saintly cairns, i. 
552 ; covenanting performed over, 
i. 567; dreaming of, ii. 49; 
temporary abstinence from eating, 
ii. 62, 120 ; used in ploughing rites, 
ii. 210-215,217; eaten in connection 
with rain-making, ii. 259 ; peel used 
in the baking of, ii. 273 ; earthen¬ 
ware pans used for baking, ii. 
276 sg.; offered to a dog, ii. 305 ; 
distributed at funerals or put on 
graves, ii. 453, 461, 462, 475-47S, 
4S0-484, 502, 533 ; given to children 
before a burial, ii. 466, 467, 533 

Bread-carrier*s board, i. 602 
Breaking the cane with which a dead 

body has been measured, ii. 460, 538 
— the gristle of the larynx or the 

shoulder-blade of the animal slaugh¬ 
tered when a child is named, ii. 388, 
392, 394 

— of other people's crockery, supposed, 
ii. 130 sg. 

— things, i. 297, 408, 608, ii. 172 ; at 
weddings, i. 581-583 

— wind, i. 94, 234, 280-282 
Breast, oaths sworn by a woman's, i. 

500; ^ar consisting in the touching 
or sucking of a woman's, i. 522, 
524; woman fumigating her, ii. 
185; child sucking its pregnant 
mother's, ii. 288, 319, 320, 325, 327, 
332, 334, 339, 342, 346, ii. 401 ; the 
foot of a porcupine applied to a 
woman's sore, ii. 326, 400 sg.; 

snake sucking a woman's, ii. 350 sg.; 
charm applied to a lying-in woman's, 
ii. 380; noilk from a mother’s, ii. 
386, 391, 394> 400, 4<«. 409. 410, 
412, 458, 536 sg. 

Breath, haraka affected by the, i, 
236 ii. 178 ; a rank, ii. 295, 303 

Bvehm, A. E., ii. 315 
Breuil, M., ii. 158 
Bridal procession, transformed into 

stones, i. 78 sg.; meeting of a, i. 
256, ii. 8, 296 

Bridegrooms, i. 5, 46, 47, 198, 236, 
240, 242, 253, 272, 274, 302, 306, 
308, 313, 314, 322, 388, 409, 411, 

421, 422, 127, 42S, 437, 438, 500, 
5^7? 57I'574s 579’ 581-583’ 58S, ii. 
5, 7-9, 19, 20, 27S, 279, 295, 296, 
311-313, 556^^7. 

Brides, i 46, 47, 78, 79, 133, 19S, 199, 
240-242, 253, 255, 256, 274, 2S0, 
291, 295, 302, 306, 310, 313, 314, 
323, 324, 388, 409, 420-422, 428, 
435, 438, 4S7, 567, 573, 574, 578, 
5S1-584, 5S7-5S9, ii. 5, 7-9, 19, 20, 
22, 40-44, 46, 250, 263, 276, 278, 
279, 31L 396 

Bridles, i. 96, 251, 424, ii. 312 
Bristles, i. 434 sg., ii. 324-326 
Brooks, A^rs. L. A. E., i. 15, ii. 18 
Broom, white, i. 50, 112, 189, 555 sg. 

Brooms, i. 593-59^, h- 28, 75, 76, So, 
446, 541 

Broomsticks, i. 595 
Brothels, i. 253 
Brown, Robert, i. 396 
Browne, E. G., i. 71, 399 
Browne, Sir Thomas, i. 485 
Brugsch, Heinrich, i. 88, 563 
Brunot, L., i. 72, 89, 90, 92, 93, 293 
Bruns, C. G., i. 546 
Brushes, i. 165 
Bsd^ or dfdt, i\ Si, S3 sg. 

jBJfdra, ii. 388 
Bsisa, i. 338, ii. 284,376 
Bu Ragrag, the river, i. 6, ii. 187 
Buch, Max, ii. 510 
Buck-goats, i. 199, 315, 345, 350, 

359, 360, 380, 394, 402, 404, ii. 104, 
116, 302, 340, 343 

Buffaloes, i. 367 sg. 
Biihdli, i. 48 
B^ihamara, the pretender, i. 42, 210, 

560 
Bu^ari, al-, i. loi, 126, 136, 236, 410, 

ii- 14, 55, 92,114, IIS, 254, 255, 264, 
413, 431, 492-497, 499, SOI, 503, 
504, 512, 519, 528, 551 

Buhdrrus {ddhgrrus, buharrus), ii. 
125, 130 sq. 

Bii^areb (Fez), ii. 23 
Bdiblan, i. 283, 496, ii. 174 
Buihedar, ii. 139 
Builmaun, ii. 142 
Baisliken, ii, 112 
Biijertil, ii. 172 
BujIud (Bujlud, Bujlud, Bdjlu^, Buj- 

lud, Bajlud), ii, 134-136, 
138-143, 148, 149, 154 

Bulfdf, i. 316, ii, 389, 392 
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Bulgaria, ii. 154, 524 
Buller, James, i. 47S 
Bullets, charms against, i. iii, 20S- 

210, 332, 410; charms written on, 
i. 209, 213, 217, ii. 169 ; euphemistic 
terms for, ii. 28 

Bullocks, bulls, or oxen, i. 76,112,124, 
128, 167, 169, 177, 229, 248, 267, 
269, 288, 291, 320, 326, 332, 336, 
380, 502, 512, 528, 530, 533, 534, 
55S, 561, 567, ii- 16, 46, 50, 61, 115, 
I16, 210-219, 229, 236, 257, 259, 
261, 265, 281, 284-286, 29J-295, 
387, 395; 396, 421, 423, 428, 443; 
478, 502 

B^mezlag {biXmzlag^ ddmzleg), ii. 131 
Burckhardt, J. L., i. 83, 141, 143, 257, 

281, 423, 424, 506, 542, 544, 547, 
548, 608, ii. 13, 44; 92, 432, 493; 495 

BUrdah, i. 488, ii. 87, 450, 453, 454; 
502, 528 

Burdayah, ii. 414 
Burglars, i. 95, 96, 115, 216, 315 
Burials, i. 108, 138, ii. 247, 451, 452, 

457-462, 496-499; 527-529; 537 ; 
fictitious, i. 339, 409, 488, 575, 601, 
ii. 78, 79, 277 

Buijam, r., i. 415,420, ii, 380,381,399 
Burning, earth, i. 114, 282; lice, i. 

258, ii. 360 ; as a means of counter¬ 
acting evil influences, i. 429, 430, 

> 432, 433; 593 ii- 65, 66, 98, 187 ; 
corn, i. 488 ; live animals at ^dMra 

or Midsummer, ii. 65, 202 sg.; a 
piece of a personas clothes in witch¬ 
craft, ii. 194; the after-birth of a 
cow, ii. 292; to death, a kind of 
martyrdom, ii. 559 sg. 

Bums, i. 199, ii. 287 sg. 
Burton, Szr Richard F., i. 369, 370, 

419; 539; 542, 544, ii. 92, no, 306, 
414, 416, 432, 491, 492, 497; 499- 

501,511^.551 
Biisdiia ibH^iha), ii. 356 sg. 
B'&Hydr {hUsiyEr, bitsiygr, h'&Hygr^ 

biSiydr), ii. 112, 163, 212, 214, 424, 

475 
Bushmen, i. 47S 
Bfisiri, al-, i. 183, ii. 87 
Busnot, F. D., i. 137, 241 
Busuttil, V., ii. 505 
Butchers, i. iSo, 276, 277, 326, 332, 

378, ii. 87 
Butter, ii. 297-299 ; the bar aka of, i. 

43, 102, 103, 221; methods of 

robbing people of their, i. 43, 249, 
250, 577, ii. 170, 299 ; offered to the 
saint of a mountain, i. 80 ; means of 
increasing the quantity of, i. 87, 
no, 198, 247-250, 323, 577, 5S9, 
ii: 97, 123, 126, 165, 169, 178, 191, 
249; 297-299, 319; 339, 341 ; means 
of protecting it from, or neutralising 
the effects of, witchcraft or the evil 
eye, i. no, 248-250, 423, 463, ii. 
169, 170, 319, 32S, 339; 346; 
gazgdza in, i. 221 ; churned in 
October, i. 221, ii. 207; various 
practices and beliefs relating to, i. 
222, 223, 245-250, 254-256, 258, 
323, 423, 539, 577, 589, ii. 127, 128, 
284, 343, 360, 468, 522; dreaming 
of salt, ii. 54; salt, given to the 
ploughman, ii. 219 sg.; partaken of 
at the commencement of the reap¬ 
ing, ii. 224 sg.; newly bought 
stallions or mares smeared with salt, 
ii. 286; salt, used in magical 
practices, ii. 28S, 340; salt, given 
to the cowherd, ii. 292 j applied to 
new-born babes, ii. 383 sg.; put 
into the mouth of a dying person, ii. 

435; 525 
Buttermilk, i. 102, 156, 245-247, 423, 

ii. 163, 224, ^95; 297; 356 sg. 
Buttock, neutralising the evil glance by 

exposing one’s, i. 433 sg.; a false 
oath by touching one’s, i. 508 ; fog 
dispelled by exposing one’s, ii. 280 

Buxtorf, J., ii. 503 
Buying or selling, practices and beliefs 

relating to, i. 143, 154, 424-426, 
S93> S9S. ii- 32. 358; at ‘a^dra, ii. 
61. See Animals, Selling 

Buzejfur, ii. 180 
Bflzemlan, the river, i. 406 

Caesarea, ii. 272 
Cairns or piles of stones, i. 56-60, 62, 

64,72,76,94,188,200,281,283, 
28s, 318,319,411,487,488,505, 
527.552-556,559,562,568,572, 
604, 606, ii. 24, 112, H9, 130, 231, 
234, 280, 289, 499, 348-550, S58 sf. 

CalUas, ii. 354 
Calling a person back, i. 410, 419, ii. 

32, 219 
Calves, i. 81, 83, 243, 238, 294, 317, u. 

13, 117, Il8, 29J, 292, 294, 343 
Camels, i. 99, loi, 102, 137, 164, i6g, 
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173. 17S, 226, 227, 234, 255, 267, 
26S, 200, 502, s2S SiJ., ii. 23. 50, 51, 
SS, los! 115/116, 1S6, 2is' 290, 

29^, 294, 305, 33S, 362, 3S4, 553 
Camphor, ii. 447 
Canaanitish cults, i. 198, 395 
Canara, Brahmans of, i. 442 
Canary Islands, abongines of the, 

i. 51, S3, 120, 122, 378 
Candles, i. 72, 87, 93. 169-171, 177, 

191, 204, 239, 25S, 285, 302, 305, 
338, 350. 351» 364, 380, 402, 504, 
509, 557, 559, 584, ii. 21, 33, 66, 
359, 384, 385, 390, 393, 398-400, 
402, 436, 451,515,516, 526 

Cannibalism, symbolical, i. 515 
Cannon-balls, at saintly places, i. 63 sg. 

Cannons, holy, i. 66, 73 sg. ; places of 
refuge, i. 74, 520; firing of, ii. 87, 

91,95 
Capitan, M,, ii. 158 
Carcasses, polluting, i. 239 ; haunted, 

i. 298 ; charms written on the bones 
of, i. 360 sg.; bones or skulls of, 
used as charms, i. 436 sg.; bad fal 

to see, in the morning, ii. 31 
Carmel, i. 61, 75, 84, 259, 260, 372, 

418, 473, 542, S4S, ii. 493, 495, 502, 

509-511. 530 
Carnivals, European, ii. 86, 154, 

157 sg. See Masquerades 
Camoy, E. H., i. 72, 105, 120, 280, 

470, ii. 416, 431, 493, 502, 504, 508, 
5^:1,536 

Carob tree, i* 373 
Carpets, in a rite intended to be a 

s^eguard against the evil eye, i. 
429 j designs on, i. 452, 466, 467, 
475 ; replaced by mats brought from 
a mosque after a death, ii. 468, 469, 
540 

Carrots, ii. 165 
Carthage, i. 14,91, too, 378, 395, 396, 

453. 468-474. 476, ii. 269 
Cartwright, Minnie, i. 478 
Casalis, E., i. 47$ 
Castanets, i. 347, 34S, 350, 502, ii. 82 
Castells, F., ii. 59,63,67,69, 76, 84 sg. 

Castor-^ans, i. 576 
Catalepsy, i. 377 sg. 

Catechism of the Council of Trent, the, 
i. 33 

Caterva, ii. 272 
Cats, i. 96, 103, 104, 219, 267, 268, 

273.277.367.368,389.404.421, 

426, 579, 599 sq., ii. 16, IS. 54, loS, 
194, 203, 275, 276. 2S0, 305, 307, 
30S, 309, 392, 550 

Cats, wild-, ii. 185, 1S6, 203 
Cattle, i. 99, 101-103, 173, 234, 250, 

283, 590, 594, ii. 23, 50, 88, 108, 
182, 257, 270, 291-299 

Caul, of a new-born child, i. 209, ii. 
400 

Caves, holy or haunted, i. 62,66, 71-73, 
777 78, 275, 283-289, 29S, 333-3357 
338; 35S, 3647 372, 3897 397, ii. 56 

Celsus, A. Cornelius, ii. 354 
Celts, i. 477, ii. 15S 
Cemeteries, ii. 452, 457, 538 sg. ; 

Jewish, i. 253, ii. 539; haunted, i. 
275, 298, 386, 387, 399, 404-406, ii. 
547, 54S, 550 sg.; meals in, ii. 112, 
260; magical rites performed in, 
ii. 195, 552-554; rain-making 
ceremonies in, ii. 256, 259-261, 264, 
267, 556. See Graves 

Certeux, A., i. 72, 105, 120, 280, 470, 
ii. 416, 431, 493, 502, 504, 508, 511, 
536 

Ceylon, “ Moormen ” of, ii. 86 
Chalk, ii. 229 
Chameleons, i. 464, ii. 59, 345^347 
Changes, influencing the weather, ii. 

254, 255, 258, 262, 271 ; after a 
death, ii. 468, 469, 524, 540 sg. 

Chantre, E., i. 6, ii. 306, 307, 385, 386, 
430, 492, 500, 504 

Charcoal, i. in, 182, 307, 314, 325, 
359,433,474, ii- 28, 64, 117, 247,382 

Charitableness or charity, i. 382, 445, 
606, ii. 125, 455, See Almsgiving 

Charms, written, i. 85, 108, 109, 117, 
119, 127, 129, 130, 133, 144-146, 
192, 208-219, 227, 233, 237, 239, 
240, 242, 243, 251-253, 257, 258, 
268, 275, 293, 303, 308-310, 313, 
325-329,337, 359-361,374, 375, 378, 
400, 435, 442-445, 570-574, 580, ii. 
20, 41, 42, 45, 46, 60, 99, 125, 169, 
178, 180, 191, 218, 228, 247, 279, 
302, 308-311, 320, 323, 324, 327, 

332, 337-339, 356, 367, 372, 373, 
376, 380, 390, 395, 400, 402, 418, 
465, 504, 537, 538, 555 

Chassebceuf de Yolney, C, F., i. 543 
Chavanne, J., i. 543, ii. 416 
Cheeks, itching of the, ii. 35 sg.; 

losing their natural colour, ii. 325. 
See Face 
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Cheese, making of, i. 246 sg.; used 
in disease-transference, i. 606 

Chemali, Bechara, i. 415, 419, 432, 
440 

Chemises, i. 204, ii. 332 
Chenier, Louis de, i. 48, 123, 137, 

196, 198, 29s, 462, 538, ii. 184, 187, 
313: 316, 330,480 

Cheremiss, ii. 510 
Chest, pain or disease in the, i. 94, ii. 
. 322, 359 ,* hair on the, ii. 14; 

abstinence from eating an animal’s, 
ii. 364 

Cheyne, T. K., i. 489 
Chicken-soup, ii. 307 
Chick-peas, i. 581, ii. 163, 166, 192, 

193, 212, 256, 401 
Chicks, i. 575, 581, 5855 ii- 3^0; the 

hatching of, in the months of the 
‘Asi^r and Sa'ban, ii. 76, 90 

Child, the conception of a, i. 116, 117, 
127, 128, 133, 138, 459, 576, 587^ 

ii. 41, 46, 76, 171 ; the life of a 
parent saved by the death of a, i. 
607 

Childbirth and new-born children, 
customs and beliefs connected with, 
i. 47, 56, 133; 199; 225, 230, 273, 
291, 294, 302, 303, 307-314, 370, 
371, 401, 421-423; 430, 444; 576, 
581, 594, 601, 607, ii. 4; 5; 21, 22, 
41-43, 46, 87, 92, 102, 124, 125, 
250, 251, 311, 320, 326, 329, 354, 
355; 370^408, 457, 465, 542, 543; 
559 sg. See Delivery 

Children, little, i. 45; ^99; 202, 212, 
242, 273, 278, 279, 291, 299, 305, 
307, 308, 373; 374; 400, 401, 421- 
423, 428-430, 435; 437; 439-44I; 
443, 444, 463, 499; 607 sg., ii. 24, 
74, loi, 176, ^91; 195; 216, 256, 
326-329, 332, 334, 340, 355; 357; 
363, 37^-433 passim, 434, 436, 
440, 444; 448; 452, 453; 47L 472, 
481, 482, 518, 519, 524, 536; 537, 
540, 541, 547 ; ambulation of, see 
Ambulation of children ; games of, 
see Games ; naming of, see Names, 
Naming of children j shaving of, 
see Shaving. See Boys, Girls, 
Schoolboys 

Chinese, i. 478 
Cholera, i. 271, 482, 602 
Christianity, i. 13, 14, 33; 34, 1.34, 

382, 383, 45I; 533 

Christians, as guests, i. 46 ; money 
given by, i. 94, ii. 4 \ prohibited 
from entering shrines, i. 195 sg. ; 
contact with, polluting, i. 229, ii. 4 ; 
aversion to, i. 286 ; the belief in the 
evil eye with regard to, i. 421 sg. ; 
pictures of, used as charms against 
the evil eye, i. 436; oaths made 
with reference to, i. 493 ; cruelty 
attributed to, i. 529; dreaming of, 
ii. 52 sg.; why they have no lice, ii. 
360 ; not allowed to visit a Moorish 
cemetery, ii. 539; represented in 
masquerades, see Masquerades. See 
War, hoi}’’ 

Christmas, i. 14, ii. 154, 161 
Chums, fumigation of, i. 109, 248, 

250, ii. 123, 170, 298, 299, 330, 346 ; 
men not allowed to touch, i. 347 sg.; 
charms attached to, i. 248-250, 463, 
ii. 169, 298, 314, 328, 332 

Chuvash, ii. 537 
Chwolsohn, D., ii. 93, 430 
Cicero, M. Tullius, ii. 503, 515 
Cinnamon, i. 581, ii. 359 
Circumambulation, of a saint-shrine, 

i. 199, 506, 557, 607, ii. 7; 218, 256, 
257, 264, 268, 284 ; of a fountain in 
the Qarwiyin, i. 205 ; of a mosque, 
i< 323; 324; 402, ii. 7, 8, 257, 265; 
of a market-place, i. 403 ; of a 
house, tent, or village, ii. 7, 8, 394; 
of the place where an animal has 
been sacrificed at the name-giving 
of a child, ii. 394 

Circumcision, i. 47, 177, 234, 237, 
240-242, 274, 303, 43L 438, ii. 38, 
39, 41-43; 45; 46, 88, 302, 303, 411, 
4J^^-433 

Clasp-knives, used in witchcraft, 
Claudianus, C., i. 100 
Claws, used as charms against the 

evil eye, i. 463 sg., ii. 316 
Cleanness and uncleanness, i. 158, 

229-26J passim, 296, 332, 491, ii. 
5-5, 107, 212, 218, 219, 223, 224, 
229, 238, 243, 244, 251, 308, 367, 
398, 413; 427; 433; 434; 444; 446, 
483; 495; 523; 524; 527, 538 

Clemen, Carl, ii. 86 
Clement of Alexandria, i. 78 
Clermont-Ganneau, M., ii. 269 
“ Clipping the evil eye ”, i. 435 
Cloaks, colour of, worn by bride¬ 

grooms, i. 437, ii. 20; eye-designs 
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embroidered on, i. 460 sq. ; in 
oath-taking, 1. 507 sq.; in 'ar- 

making, i. 520 ; given or exchanged 
as ^akd, i. 564-567 ; reversed, ii. 
33 , removed in ram-making cere¬ 
mony, ii. 257, 258, 260 

Clocks, offered to saints, i. 172 
Clot-Bey, A. B., ii. 493 
Clothes, various beliefs and practices 

relating to, i. 79, 107, 156, 204, 206, 
254, 272, 375> 376, 402, 403, 409, 
410, 431-433, 437, 520, 522, 524, 
536, 539, 552, 55S, 559, 574, 575, 
5S0, 583, 584, 603, 606, ii. 16, 33, 48, 
107, 187, 194, 254, 255, 276, 2S1, 

303, 332, 359, 371, 372, 375, 395, 
39S, 402, 469, 473, 474, 507, 522, 
523, 540, 557 ; washing, or abstin¬ 
ence from washing, of, i. 224, 225. 
251, 300, 506, 515, ii. 43, 4^, 77, 
iiS, 470-473, 506, 522 ; dressing in 
clean, i. 236, ii. 103, 107, 168, 3S9, 
427 sq.; in white, i. 236, 437, ii. 
20, 469, 473, 522 sq.; abstinence 
from changing one’s, i. 515, ii. 470- 
473, 506, 522 ; dreaming of, ii. 52 ; 
dressing in new or fine, ii. 60, 98, 
103, iSr, 391, 393, 418, 422, 424, 
427, 429, 483, 538; soiled or 
tended by women on a death, ii. 439, 
441, 493, 494, 507, 508, 51S, 519; 
of a dead person, ii. 464; tying to 
saintly objects pieces of, see Tying. 
See Cloaks, Swaddling-clothes 

Cloves, ii. 25, 319, 359 
Cnut, King, i. 547 
Cockroaches, ii. 307 
Cocks, i. 81, 87, 164, 165, 267, 285, 

315-320, 326, 333, 335-340, 342“ 
345, 350, 35L 382, 438, 530, ii. 
31, 234, 276, 509-5JJ, 329, 379, 
380, 412, 425; of “ seven colours ”, 
i- 285, 338, 345, ii- 310 ; with two 
combs, i. 438 

Coffins, ii. 452, 453, 458, 496, 51^ 
Coins, design on Moorish, i. 465. See 

Copper coins, Forging coin, Money, 
Silver coins 

Colds, ii. 191, 206, 319, 383, 384, 
398 

Colic, i. 132 
Colours, of jnun, i. 264, 274, 277, 

285, 328, 330-332> 334. 337. 338, 
343-346, 348, 350, 380, 381, 391; 
magic effects of certain, ii. 15-22 

Comets, i. 131 
Commerce, patron saint of, i. iSo. 

See Buying or selling, Selling 
Compurgation, i. 509-514 
Conception, of a child, i. 116, 117, 127, 

12S, 133, 13S, 587, ii. 41, 46, 76, 
171 ; means of preventing it, i, 459, 
576 ; of an animal, ii. 76 

Conder, C. R., i. 48, 58, 61, 75, loS, 

125, 369, 373, 399, 429^ 470, 475, 
476, 542, ii. 253, 415, 416, 500 

Condolence, visits of, ii. 436, 442, 443, 
445, 466, 471, 474, 492, 510, 513 

Conjurators, i. 509-514 
Convulsions, i. 271, 273, 370, 377 sq. 

Cooking pots, i. 304, 307, 330-333, 
436, 437, 522-524, 598, ii. 17, 24, 
28, 270, 281, 331, 441, 531, 553 

Copper, i. 115, 306, 441, ii. 17 
— coins, i. 77, 94, 166, 290, 298, 335, 

ii. 50 
Coppolani, Xavier, i. 216 
Copts, ii. 205 
Coracias garrula, ii. 206 
Corals, i. 439, ii. 98, 381-383, 419, 421 
Coriander seed, i. in, 121, 30S, 309, 

316, 336, 327, 354, 355, 360, 361, 
430, ii. 302, 381, 396, 399, 558 

Corippus, F. C., i. 122 
Cork trees, i. 200, 205, 282 
Com, i. 43, 106, 137, 156, 169, 170, 

172, 178, 180, 187, 200, 218, 229, 
231, 232, 235, 239, 242, 253-255, 
282, 298, 357, 421, 434, 503, 504, 
589, 591, ii. 3, 19, III, 116, 117, 
165, 177, 183-187, 193, 208-253 

passim, 259, 267, 278, 392, 487, 
512 ; heaps of ready threshed, i. 43, 
198, 220, 254, 427, 438, 443, ii. 
169, 179, 195, 232-235, 357 sq.-, 

measuring of the threshed, i. 142, 
143, 180, 181, 253, 255, 256, 434, 
447, ii. 207, 237-241; stacks of 
unthreshed, i. 436, 441 sq., ii. 98, 
123,124,164,227,228,231; sheaves 
of, ii. 187, 225-227, 231, 253 

Cornelian, i. 439, ii. 419 
Corns, ii. 358 
Corpus Inscriptionum Latinarum, vol. 

viii. Inscriptiones Afrieae Latinae, 

i. 40, 84, 123, ii. 269 
— Inscriptionum Semiticarum, i, 395 
Cosmetics, ii. 180, 471-473, 522, 524. 

See Antimony, Henna, Ochre, 
Walnut root or bark 
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Cough, i. 165, 190, ii. 124, 191, 297, 
358 sg. See Whooping-cough 

Courage, ii. 316-318 
Cousins, marriages between, i. 164 ; 

mourning for, ii. 473 
Covenanting, i. 540, 550, 562, 565-569 
Covering, a means of protecting 

baraka, i. 185, 211, 252, ii. iSi, 232, 
245, 246, 326 ; a protection against 
the evil eye, i. 426-428 

Cowardice, ii. 310 
Cow-dung, i. 67, 103, 234, 240, 443, 

444, 524, 525, 536, ii. 23, 27, 102, 
130, 179, 183, 1S4, 186, 294, 293, 

437-441, 474, 514, 519 
Cowherds, ii. 292, 343 
Cowries, i. 439, 450, 462 
Cows, i. 85, 87, 112, 157, 167, 173, 

227, 232, 243, 244, 248, 250, 258, 
294, 378, 423, 431, 436, 502, 512, 
533, 586, ii. 18, 50, 61, 108, 115, 
116, 170, 179, 218, 258, 259, 264, 
265, 284-286, 291-299, 343 

Cracking one’s bones, i. 409 ,• one’s 
fingers, i. 539; one’s backbone, i. 605 

Cradles, i. 202 
Crawley, Ernest, i. 422, 428, ii. 545 
Creed, the. See Kalimah 

Crescent, the, i. 462,463, 472 sq,; and 
star, i. 473 

Cress, ii. 179 
Crested larks, ii. 339 sg. 

Crooke, William, i. 310, 418, 419, 430, 

436-440, 47^ 
Crops, practices or taboos intended to 

benefit the, i. 67, 87, ii. 124, 176, 
1S4, 193,* 212-225 ; oath sworn by 
growing, i. 503 ; the influence of 
rain in the upon the, ii. 178 ; 
rain-charms depending on an associa¬ 
tion between rain and the, ii. 272-274 

Cross, the, i. 14, 450-452, 454-457, 
467 sg., ii. 350 

Crossland, Cyril, i. 470 
Cross-roads. See Roads 
Crowfoot, J. W., ii. 512, 532 
Crumbs, found on the ground, i. 106 
Culture-contact, i. 10-15 
Cummin, ii. 319, 334 
Curiosity, i. 481, 539 
Curses,'i. 25, 46, 129, IS3-I55, 187, 

204, 219, 234, 270. 271, 411, 479- 
49-2, 536, 562, 568, 604, ii, 3, 6, 29, 
63, 75, 76, no, 172, 262, 300, 365, 
532. See "Ar, Oaths, Parents 

Curtiss, S. I., i. 75, 78, 84, 91, 608, ii. 
269 

Curtius Rufus, Q., i. 84, 122 
Curved or round things as charms, i. 

441, 462-464 
Cushion, a man sitting on a, i. 5S6 
Custom-house, ‘ar-sacrifice at a, i. 530 
Cuttle-fish, i. 90 
Cyclades, the, i 431, ii. 505 
Cyclones, miniature, i. 269, 270, 368, 

369, 374 sg. 
Cyprian, Saint, i. 39 sg. 

Cyprus, i. 46S, 472 

Dddwat^, or invocations, i. 215, 218, 
479, ii. 254, 257 

Daggers or knives, i. 91, 115, 165, 210, 
217, 252, 305, 306, 325, 345, 375, 
393, 404, 406, 438, 453, 456, 488, 
501, 502, 525, 526, 556, 557, 5^0* 

599, ii. II, 26, 44,119,122, 232, 233, 
373, 378-380, 382, 404, 451, 491, 
550, 558 

D^aira (^'iira), i, 526 
Dald^il al-Qairdt, ii. 449 sg. 
Damiri, i. 368, 371 
Damreqt, ii. no 
Dan, Pierre, i. 605, ii. 371, 416 
Dancing, i. 140, 341, 342, 344-349, 

380, 381, 582, ii. 53, 60, 68, 80, 88, 

133, 134, 136-141, 143, 145, 146, 
264-266, 26S, 402, 426, 427, 508 

— boys, ii. 145 sg. 
Dandini, J., ii. 505 
Dandruff, ii. 555 
Daphne gnidium, ii. 185, 191 
Ddqgdq, ii. 95 
Dar d-Dmana. See Wazzan, shereefs 

of 
— (Dar) 1-hamra (outside Tangier), i. 

29*6, 350 
— (Dar) s-siyid, i. 65 
— zdwia, i. 65, 499 
Ddrbdz (ddrbdz), i. 63, 163, 16S, 169, 

172, 173, 199, 201, 496, 513, 554, 
566, ii. 329 

Ddreh, i. 6l 
Dark, actions or events dangerous at 

night or in the, i. 243, 258, 26S, 270, 
272, 273, 275, 276, 295-300, 302, 
309, 312, 370, 374-377, 598, ii. 244, 
245, 30s, 306, 309, 335, 385; 
cemeteries feared in the, i. 275, 298, 
ii. 547, 551 ; burials in the, ii. 452. 
See Sunset 
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Darmesteter, James, ii. 543 
Darqawa, i. 62, 182 sq.^ ii. 10 
Date-palms, i. 50, 106, 185, 282, 474 
Dates, i. 93, 107, 109, 137, i73. 219, 

577: 5S9: ii- 22, 73, 78, 79, 109, 
163, 2S5, 376, 381, 410, 462, 476, 
482 sq. 

Daumas, E., i. 463, 470, 543, ii. 493, 
495: 506-508, 533 

Dawid d-Dra‘ (near Demnat), i. 195 sq. 

Dawkins, R. M., ii. 154 
Daybreak, prajing at, i. 45, 90, 168, 

410; the jnun or jtnn at, i. 296, 
374; dreams at, ii. 55; shops 
opened at, ii. 61 ; prognostication 
at, ii. 163 ; bathing at, ii. 180 ; grass 

and herbs gathered at, ii. 1S4 ; water 
brought home before, ii. 197; 
measuring of grain about, ii. 237; 

hooting of an owl at, ii. 335 ; fasting 
from, see Fasting; jitra given at, 
see Fhra 

Days, holy, i. 132-134, 233-226, 
494 ofthe week, i, 133,134,217, 
223-226, 275 sq.^ ii. 40-46^ see the 

various days 

Dheha, meaning of the tenn, i. 169,189 
Dead persons, the talk, weeping, or 

wailing of, i. 45, ii. 454, 482, 504, 
531, 540, 541, 547, 559 ; examined 
in their graves, i. 133, ii. 464, 465, 
503, 504, 529, 547 sq.; alms given 
on behalf of, i. 255, ii. 47, 49, 71, 
78, So, 112, 174, 260, 447, 449: 45o, 
461, 462,464, 475-484, 502, 508-511, 
53I: 533: 534: 536; protected 
against jnun, i. 275, 302, 306, 309, 
ii. 436, 444, 445: 449-451, 526; 
cursed, i. 487 ; the bodies of, or 
things connected with, used in 
witchcraft or for prophylactic or 
curative purposes, i. 572, 575, ii. 
358, 552-559; found on the road, 
ii. 10; dreaming of, ii. 47, 50, 53, 

56, 57, 470, 484, 485, 531, 537, 538, 
546, 551; jitra given on behalf of, 
ii. J 00-102, 483 ; praying for, see 

Praying. See Death, Ghosts, Killed, 
Souls of dead people 

Deafness, i. 166,273, ii. 76,322,325 
Death, i. 12,45,108,133,136-138,1S4, 

192, 199, 222, 225, 255, 275, 297, 
302, 306, 309, 386, 387, 404-406, 
489, 514, 525, 536, 575 sq., it 2, ro, 
47, 48, 53, 66, 71, 80, 99, 112, 174, 

245, 247, 248, 260, 293, 294, 312, 
374, 386, 434-560; a person’s or 
an animal’s life saved by another’s, 
i. 403, 404, 607 sq.; caused or 
foreboded by something suggestive 
of it, i. 602 sq.; speaking of, ii. 30; 
dreaming of, ii. 53 ; the pollution 
of, ii. 245, 247, 443, 444, 446, 447, 
454, 456, 457, 460, 462-464, 466, 
468, 469, 473, 513-515, 520-524, 528, 
540-545; failure to observe a 
certain rule, or some untoward 
event, connected with a deatlK 
causing or foreboding another, ii. 
435: 450, 456, 459: 462, 463, 466, 
516, 539, 540, 542, 544 sq. See 
Dead persons 

Debbagiyin, i. 170 
Debbdh l-bqar {debb&h li-bgdr'), ii. 

292 sq. 

Debtors, i. 482 
December, ii. 153, 156-161 
Decorative art, the influence of the 

belief in the evil eye on the, i. 445- 
478 passim 

Defloration, means of preventing, i. 
574: 583 ; of causing, i. 578. See 
Marriage 

Deldul, ornament called, ii. 99 
Delivery, means of promoting a 

woman’s, i. 69, 212, 576. 581, ii. 
311, 370-372; of preventing a 
woman’s, i. 576 

Delphin, G., ii. 3, 30 
Demosthenes, ii. 503 
Depont, Octave, i. 216 
Dirdba, of the Gnawa, i. 344, 345, 347 
Derhqm (derhdm), i. 155, 557 
— ijt‘q^ or i-ieh, i. 156, 205, 355. 

See Uqiyit I-ieh 

Descos. See Aubin 
Desparmet, J., i. 399 
jDess, illness called, ii. 325 
Destaing, E., i. 511, ii. 94, 159, 161- 

163, 166-178, 182, 188-190, 192, 
195-197, 204, 207, 241, 530 

Deuteronomy, i. 563, ii. 253, 503 
Devil, the, i. 186, 205, 206, 242, 263, 

270-272, 280, 312, 328, 360, 375, 
395: 406-4^3, 447, 448, 480, 604, 
ii. 6, 7, 13: 29, 32, 33: 54, 55, 9h 
210, 212-215, 217, 218', 233, 239-241, 
244: 287, 316, 352, 435: 449, 45i» 
494: 525 sq. 

Dew, ii. 195 
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Dgogiyin, i. 182 sq. 

Dhiya, ii. 115 
Diacritical points, i. 217, 328, ii. 260 sq. 

Didli, ornament called, i. 581 
Dizhospitales, the Roman, i. 24, 545-^^- 
Dinka, i. 47S 
Dio Cassius, i. 27, ii. 269, 354 
Diodorus Siculus, i. 84, 122, ii. 253 
Dionysius, the cult of, ii. 86, 154 
Dionysius of Halicarnassus, ii. 155 
Disease-transference, i. 77, 79, 166, 
' 167, 173, 201, 285, 333-336, 34I-343> 

3S1, 555-558> 604-606, ii. 67 
Disguise, a protection against the evil 

eye, i. 42S 
Divi parentum, the Roman, i. 24, 546 
Divination, i. 283, 356-359, ii. 126-129, 

162-164, 166-168, 170, 189, 195, 
347, See Dreams 

Divorce and divorced wives, i. 517, 
521. 577. 578. 587. 588, 600, ii. 8, 
23, 47, 262, 320, 322, 332, 336, 441, 

554 
Doctors, persons possessed of baraka 

as, i. 155-158 ; their fees, i. 155 sq., 

ii. 20; dead saints as, i. 164-167 
Dogs, i. 103, no, 121, 218, 237, 239, 

245, 248, 249, 253, 267, 268, 270, 
273. 296, 331, 337, 341, 367, 368, 
394, 398, 404. 421, 426, 429, 430, 
557,576,585,598,599,6o7,ii- 26,27, 
31, 47, 50, 108, 118, 119, 169, 249, 
276, 279-282, 303-308, 318-320, 
322, 327, 381, 392, 550; mad, i. 90, 
112, 157, 158, 167, 240, 257, ii. 4, 
124, 125, 181, 307 sq.; black, i. 
104, 140, 268, ii. 15-17 

Dolls. See Puppets 
Dombay, F. de, ii. 26 
Donkeys, i. 96,112, 173,199, 227, 230, 

233, 250, 253, 256, 267, 270, 367, 
380, 398, 404, 409, 411, 436, 464, 
512, ii. i6, 27, 31, 188, 218, 229, 
258, 261, 262, 264, 284, 285, 286- 
289, 322, 342, 346, 552 

Door-posts, i. 222, 318, ii. 179, 394 
Dough, i. 602, ii. 552 
Doughty, C. M., i. 75, 93, 125, 366, 

367, 369-371, 375, 376, 379, 387, 
439, 474, 542, 544, “• 6, 415, 43i, 
433, 497, 498, 500, 502, 551 

Doutte, Fdmond, i. 14, 36, 38, 40, 45, 
48, 50, 58, 59, 72, 121, 122, 142, 
146, 158, 196, 216, 222, 238, 267, 
283, 286, 391, 397, 400, 401, 418, 

VOL. n 

446, 470, 475, 538, 579, ii- 2, 3, 26, 
53, 56, 71, 72, 84, 85, 79, 127, 128, 
147, 150, 153, 157, 159, 161, 164, 
165, 167, 172, 173, 182, 1S4, 188, 
190, 192, 198, 199, 241, 255, 258, 
263, 265, 268, 271, 275, 313, 314, 
354, 370, 408, 413, 417, 418, 435, 
437, 438, 480, 481, 483, 502, S04, 
512, 528, 532, 537, sso 

Dozy, R., i. 220, ii. 204 sq. 

Drains, i, 224, 275, 280, 300, 393, 430, 
593, ii- 23, 38S 

Drawa, i. 1,7, 15, 483, ii. 82. 
Drawers, certain rites performed 

without, ii. 195, 223, 251 ; removed 
in a rite intended to cause sunshine, 
ii. 278 sq.; visitors of graves 
obliged to have, ii. 483 

Dreams, ii. 4^-$71 dead saints ap¬ 
pearing in, i. 60, 85, 159-161, 164- 
166, 189, 194, 227, 267, 561, ii. 48, 
56 sq.; bad, sent by evil spirits, i. 
270, 293, 360, ii. 302 ; jnun appear¬ 
ing in, i. 334; false, sent by the 
devil, i. 408, ii. 54 sq.; in the first 
ploughing season, i. 408, ii, 54 sq.; 

transference of evil inherent in, i. 
605, ii, 48, 485; snakes appearing 
in, ii. 46, 50, 348; dead persons seen 
in, ii. 47, 5°, 53, 56, 57, 47o, 484, 
485, 531, 537, 538, 546, SSI 

l-fdl, i. 358 sq. 

Dressing of a dead body, ii. 435, 447- 
450, 495, 496, 527 

Drink, oaths sworn by, i. 501 
Drinking, beliefs and practices relating 

to, i. 206, 271, 272, 291, 299, 540, 
544, 549, 550, 584, 607, ii, 33 sq. 

Drisiyin, i. 37, 38, 170 
Dropping a thing, i. 408 sq., ii. 31 sq. 

Drowning, dreaming of, ii. 52; not 
exempting the dead person from 
examination on the first night, ii. 
465; a kind of martyrdom, ii. 
559 sq. 

Drums, i. 174, 347, 349 sq,, ii. 30, 81, 
95, 144-146, 396, 419, 422 

Drunkards, i. 94, 491 
Drunkenness, i. 151, 212, 296, 349 
Du I-Qornain (Dfi ’1-Qamain), i. 153 

. Dubois, J. A., ii. 95 
Dunghills, i. 112, 280, ii. 192, 277, 

278, 327, 340, 373 
Dupuis-Yakouba, A., ii. 496, 507, 511, 

512 

2 P 
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Duris Samius, ii. 269 
Durkheim, fimile, i. 22, 28, 29, 147 
Durra, i. 134, 590, H. 42, 49, loi, 163, 

176, 184, 193, 209, 212, 2SI, 256, 
273» 277, 376 

Duveyrier, Henri, i. 377, 378, 451, 
543, ii. 416, 502, 550 

Pydfa, i. 329-342, 3^1 
— l-fdddan ^ ^’Saif, d*, ii. 228 
Dying persons, i. 138, 489, ii. 434*437, 

490-492, 5i3> 525. 526, 530, 539 
Dysury, i. no, 115, ii. 169, 325, 340 

Eadric, King, i. 547 
Eagle-owls, ii, 336 
Ear-diseases, i. 166. See Deafness 
-rings, i. 448, 462, ii. 402, 411 
Ears, the, piercing of, i. 181 ; tingling 

of, ii. 37 ; of certain animals, ii. 2S8, 
320, 322 

Earth, from shrines, i. S7, 165, 166, 
199, 200, 315, 334, 335. 444. 497. 
506, S07, 554, 559, ii. 109, 218, 284, 
329, 343,380 sq.; burning of, i. 114, 
282 ; used as medicine, i. 157 ; from 
mosques, i. 204, 205, 402 sq.; from 
certain other places, i. 204; charms 
against eating, i. 212, ii. 311, 557 ; 
from ordinary graves, i. 326, 572, 
ii. 555-558 ; used as a protection 
against the evil eye, i. 434 ; lump of, 
put on the heap of threshed com, i. 
43S, ii. 232 sq.; red, i. 443, 449 ; 
from anthills, i. 593, ii. 233, 357, 
358, 556 ; not to be brought into a 
house in §a‘ban, ii. 90; used 
instead of fitra, ii. loi ; given to a 
horse to eat to make it tame, ii. 181; 
thrown on fruit trees and vines, ii. 
189 sq.; used as a safeguard against 
witchcraft, ii. 190; removed by 
the ploughman from his slippers 
and feet and from the plough-^are, 
ii! 219 ; not to be removed from the 
plough-share with water, ii. 219, 
274 ; used as a safeguard for fields 
and gardens, ii. 252 ; from the fire¬ 
place, ii. 311; from a personas 
footprint, ii. 332; hot, used in 
certain cures, ii. 355, 356, 425; 
lump of, placed on a corpse, ii, 451; 
in burial rites, ii. 457“459. 49^. 515. 
516, 529, 545 ; in the mouth of a 
buried person, ii. 467, 477, 533; 
from a cemetery,' ii. 554 

Earthenware vessels. See Pottery 
Earth-nuts, i. 581 
Earthquakes, i. 114 sq. 
Ear-wax, i. 598 
East, the direction of the. See Qd^/a 
— wind, i. 138, 139, 301, ii. 123, 125, 

129, 176, 177, 195, 206, 2S0-282, 
311. 323 

Eating, beliefs and practices relating 
to,i. 206, 242,270-273,298, 299,312, 
410, 420-422, 426, 603, ii. 10, 14, 33, 
34, 167, 168, 216, 217, 305, 308, 
457. 542; covenanting by, i, 540, 
543. 544, 549, 5^7 ; of the 
animal sacrificed at the Great Feast, 
ii. 62-64, 120-122, 129, 130, 
194. 197 ; of animals, rules and 
beliefs relating to the, ii. 361-365. 
See Fasting, Food, Meals 

Ecclesiasticus, i. 491, ii. 503, 508 
Edward the Confessor, King, i. 547 
Eggs, i. 130, 156, 166, 169, 170, 206, 

211, 212, 217.219, 244, 287, 315, 
33S, 339. 361, 574- 5S1. 5S2, 601, 
ii. 19, 20, 63-65, 76, 90, 96, 104, 
iio, 137-139. 141. 143. ib2, 166, 
179, 228, 259, 27S, 2S1, 2S5, 296, 
311, 354. 355. 5^2, 363, 364, 371, 
377. 3S1, 3S9-391. 39S, 41I. 42S, 
429, 555 

— of wild birds, ii. 330, 336, 341 ; of 
tortoises, ii. 342 ; of red ants, ii. 357 

Egypt, ancient, i. 14, 100, loi, 369, 
402, 439, 451. 452. 468, 469, 471, 
472, 477, ii. 21, 86, 253, 313, 354, 
430, 499. 512 

—, modern, i. 48, 104, 135, 225, 356, 
366-372, 374, 375, 378-380, 387, 
399. 402, 415. 418, 419, 422-426, 
428-432, 436, 444, 470, 473, 542, 
60S, ii. 41, 42, 44-46, 78, 85, 86, 
304, 313, 315. 318, 352, 355. 377. 
378, 380, 382, 385. 390, 393, 415. 
432, 433. 491. 493. 495-498, 501, 
502, 504, 508, 511, 512, 533, 551 

Eijub Abeia, i. 89, 99, 105, 107, 108, 
115, 142, 223, 225, 370-375, 418, 
421, 43X, 440, 473, 586, 597, 603, 
608, ii. 19, 32-36, 40, 41, 45. 250, 
270, 274, 304, 306, 311, 315, 321, 
333. 335. 340, 344. 359. 37o. 386, 
399. 492, 501, 513 

Einszler, Lydia, i, 370-374, 376, 414, 
418, 419, 421, 429, 431, 432, 438, 
440, 444, 471, 473, ii. 386 
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Eisenstein, J. D., ii. ;o3 
Eitrem, S., ii. 515 
ElMng, Fredr., ii. 190 
Ellis, Havelock, ii. 21 
Elton, Charles I., i. 473 
Elworthy, F. T., i. 415, 418, 421, 430, 

442, 444, 463, 469, 471-473^ ii- 335 
Emily, Shareefa of Wazan, i. 89, 356, 

ii- S, 9, 35, 36, 43, 46, 345, 347, 
3S5, 399, 400, 456, 478 

Empty stomach, cures on an, i. 94, 
no, 115, 132, 211, 213, 214, 234, 
325, 573, 5S1, ii. II, 22, 24, 125, 
193, 303, 313, 320, 322, 325, 340, 
341, 359, 403 sg. 

— vessels or other things, i. 243, 250, 
584, 597 sg., ii. 237, 246, 425, 45°, 
544 

Engelmann, W. H., ii. 204 sg. 

English beliefs, i. 491, 5S6 sg. 
— charms, i. 473 
Enoch, i. 407 
Entering a room, shrine, or mosque, 

i. 206, 410 
Entrails, of the animal sacrificed at 

the Great Feast, ii. 121; of the 
animal sacrificed when a child is 
named, ii. 389, 392, 393, 395 sg. 

Envy, i. 416, 418, 420, 422 
Epidemics, i. 128, 271, 370 
Epileptic fits, i. 271, 370, 377 sg. 

Epitaphs, ii. 485, 501 
Equestrians, patron saint of, i. 180 
Equinox, the vernal, ii. 94, 95, 176 sg. 
Erckmann, Jules, i. 91 
Erinyes, i. 24, 546 
Erman, Adolf, i. 472, ii. 499 
Eructations, i. 112, ii. 172 
‘Esa, the name, ii. 30, 276, 365 
‘?sawa, i. 175, 177, 182-184, 203, 222, 

223, 303, 306, 341, 349, 350', 503, 
ii. 88, 297, 353-356, 404, 409, 412, 
422,449 

Esparto, i. 523, ii. 190 
Esthonia, ii. 419 
Ethiopic language, the, i. 413 
Etruscans, i. 468, 469, 471, 477 
Eucharist, the, i. 33 
Euphemisms, i. 262, 263, 295, 297, 

412, ii. 26-30, 321 
Euphorbia, ii. 68 
Euphrates, the, ii. 263 ; Bedouins of, 

i. 208, 418, 429, 437, 542-544, ii. 
551 

Euripides, ii. 514 

European countries, beliefs and prac¬ 
tices in various, i. 225, 419, 430, 
431, 433, 476, ii. 44, 86, 147, 148, 
199-204, 252, 253, 513-517, 539 

Euting, Julius, i. 468, 471 , 
Evacuations, i. 234, 280, 4S7, ii. 50, 

286, 289 
Evil, transference of, i. 173, 334, 343, 

365, 403, 404, 48S, 604-608, ii. 
48, 485. See Disease-transference 

— eye, the, i. 12, 98, loo, 108, 109, 
”1, 115, 132, 142, 199, 207, 211, 
215, 218, 236, 242-245, 30S, 388, 
389, 414-47S, 539, 604, ii. 6, 7, 
13, IS, 18, 21, 24, 38, 60, 89, 99, 
123, 124, 126, 179, 182, 183, 190, 
191, 210, 212, 213, 218, 225, 227, 
228, 232, 238-241, 284, 292, 294, 
308, 314-316, 319, 320, 324, 327, 
332, 334, 338, 339, 342, 346, 347, 
356, 367, 377, 378, 381-383, 385, 
389, 390, 392, 395, 398, 402, 403, 
416, 418, 419, 421, 422, 425, 
428 

~ mouth, the, i. 416-419, 430, 477 
— spirits. See Jinn,Jnun 
Ewald, Arnold, ii. 21 
Ewes, ii. 115, 265, 271, spp, 353, 397, 

412, 502. See Sheep 
Excrements, human, i. 212, 261, 264, 

280, 360, 362, ii. 23, 24, so, 294, 
340, 385, 446; of animals, i. 212, 
234, 248, 249, 261, 2S0, 298, S99, 
605, ii. 23, 27, 50, 124, 286, 289, 

294, 302, 303, 319, 321, 323, 337, 
357? 422, 426. See Cow-dung, 
Dunghills, Evacuations, Urination, 
Urine 

Exodus, i. 562, 563, 569, ii. 431 
Eyebrow designs, i. 458,465-467. See 

Ionic capital 
Eyebrows, united, i. 419, 432, 474, ii. 

384; hairs of a personas, used 
counteract the evil eye, i. 43 
itching of the, ii. 35 sq.\ means 
promoting the grov^ of a chile 
eyelashes and, ii. 384 sq. 

Eyelids, twitching of the, ii. 35 i 
Eyes, blue, i. 15, 16, 172, 419, 

461 sq.; diseased or weak, i. 7: 
118, 166, 199, 294, 329, 481, 
21, 59. 67, 122, 123, 184, 191, 
195, 286, 292, 294, 303, 324, 
336, 337, 340, 341, 352, 356, 
386, see Blindness, Leucoma, N 
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blindness; deep-set, i. 419 ; or 
representations of, used as charms 
against the evil eye or as designs, i. 
453j 456, 457,459-462, 465-467,471- 
475j li- 334 ; of animals, i. 459, 464, 
588, ii. 334, 336, 339; of the 
animal sacrificed at the Great Feast, 
ii. 121, 125; closing of a dead or 
dying person’s, ii. 433, 490, 513, 
539* See Evil eye 

Ezekiel, ii. 380, 503 

Face, the, distortion of, i. 165, 295, 
356 sq,; spots, pimples, or lumps 
on i. 223, ii. 13, 248, 302, 363; 
yeihng or covering of, i. 427, 428, 
ii. 418, 423; tattooed, i. 451 • 
blackened or defiled as 'dr, i. 523, 
524, 536; scratched or defiled as a 
mourning fite, i. 525, 536, ii. 78, 
277, 294, 437-442, 456, 461, 466, 
467, 474, 493, 50S, 515, 519 sg,; 
itching of, ii. 35 sg.; painted with 
eggs, ii. 64; scratched on the birth 
of a daughter, ii. 375 ; prohibition 
of washing, ii. 471, 522 

Faidherbe, General, i. 16 
Fdkya. See Fruit, dried 
Fil or fdl, meaning of the word, ii. 2 
Falcons, ii. 362 
FalHng down, beliefs connected with 

something or somebody, ii. 31, 32, 
39, 287, 559 sg. 

FaUs, J. C. E., i. 48, 191, 192, 543, 
u. 380, 431, 493, 502, 507, 514 

Family taboos, i. 493, ii. 37-40 
Farajiya, i. 204 sq. 
FIsiyin, i. 41, 42, 210 
Fasting, i. 44, 134, I3S, 223, 234, 235, 

362, 517, ii. 74, 89, 105, 109, no, 
262 ; of the animal to be sacrificed 
at the Great Feast, ii. n6; in 
connection with a death, ii. 466,467, 
505, 521 sg. 

Fat, of the animal sacrificed when a 
new house has been built, i. 316; 
of the animal sacrificed at the Great 
Feast, i, 357, ii. 63; of certain 
animals, ii. 290, 302, 314, 31S, 322, 
324> 340,, 345 \ of ibe stomach of 
the animal sacrificed when a child 
is named, ii. 394 

FM*ka i. 97, 113, 124, 125, 
, 128, 180, 186, 202, 203, 246, 247, 

318, 348,488, 591 sg., ii. 7, 62, 173, 

210-216, 220, 224, 235, 236, 241, 
256, 257, 259, 273, 284, 285, 293, 
300, 365-368, 372, 410, 424, 450, 
454, 461, 476, 486, 488, 511 

Fdi^^a mhqlvha, i. 487, 48S, 522, 601, 
ii. 375 

Father, customs relating to the, on the 
birth of a chUd, ii. 377-379 ; ritual 
use of the name of a person’s, ii. 
387; a boy may only in certain 
cases be named after his, ii. 404 sq.; 

a boy must not be circumcised in 
the absence of his, ii. 425. See 
Parents 

Father’s brother, circumcision ar¬ 
ranged by the, ii. 420 

— father, a boy named after his, ii. 405 
mother, a girl named after her, ii. 

405 sq. 

Fatigue, transference of, i. 606 sg.; 

odier means of removing, ii. 226,251 
Fatimah, the Prophet Muhammad’s 

daughter, i. 36, ii. 64; the name, 
and names derived from it, i. 140, 
330» 332, ii. 405 sg. 

Fatma, o.jenniya named, i. 406 
Favour, charms for gaining, i. 213, ii. 

338 sg. 

Fear, a cause of misfortune, i. 422 
519* See Fright 

Feasts, the religious, i. 50,65,133, 224, 
235, 494, ii. 283, 349, 369, 399, 406, 
440, 483, 511, see 'Asdra, Great 
F^t, Little Feast, Mulud; of 
saints, see Saints 

Feathers, of horses, i. 98 sq.; of birds, 
I- 333, 335, 337-340, 382, ii. 50, 298, 
3^1, 333, 334, 338, 341; of persons, 
ii. 13 sg. 

February, ii. 147, 154, 155, 157-160, 
162, 164, 174, 17s, 222 

Fedd&n kgiirba (Fez), i. 46 
Fldya, ii. 450, 468, 479, 486 
Fees, doctors’, i. 155 sq., cf. i. 205 ; for 

writing charms, i. 218, 355 
Feet, of various animals, i. 81, ii. 

32^, 332, 400 sg.; chapped, i. 113, 
ii. 36, 37, 122, 325, 446; of the 
animal sacrificed at the Great Feast, 
i. 311, ii. 120, 130, 136, 142, 147; 
sore, i. 377, ii. 483; swollen, i. 606, 
ii. 122; of the animal sacrificed 
when a child is named, ii, 389 sg. 
See Foot 

— foremost, boy born, ii. 400 ' 
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Feilberg, H. F., i. 415, 433,477, ii. 516 
Felkin, R. W., i. 47S, ii. 31, 335 
Feraud, L., ii. 161, 16S 
Fertility, indication of, in animals, i. 

85; means of promoting, in animals, 
i- I99j 327, 5S9 sq., ii. 250, 2S4, 285, 
300, 353; in women, see Offspring 

Festus, Sextus, i. 546, 5S3, ii. 514 
Fitra, i. 494, ii. 100-102, 246, 483 sq. 

Fever, i. 77, 79, 84, 88, 89, 107-109, 
113, 118, 128, 156, 165, 201, 271, 
341, 370, 556, ii. 23, 59, 290, 324, 
328, 330-332, 337, 340, 344, 557 sq. 
See Malaria 

Fezzan, i. 436 
Fiddles, two-stringed, ii. Si 
Fig trees, i. 49, 50, 68, 77, 107, 162, 

201, 2S0, 282, 283, 373, 44I-443j 
504, ii. 179, 183, 189, 190, 206, 301, 

355. 425, 42S 
Fighting, caused by pla3dng with fire 

in the evening, i. 300; by the 
fighting of boys, i. 601; bad fdl 

to see animals, ii. 31 
Fights, ceremonial, i. 178, 601, ii. 65, 

70-73. 115. 131. 171. 188, 197, 198, 
223, 272 

Figs, i. 77, 107, 157, 219, 577, ii- 22, 
23, 73, loi, 112, 162, 163, 192, 193, 
210, 212-214, 219, 259, 267, 272, 
285, 453, 461, 462, 475-478, 480, 
482-484, 502, 557 ; charms written 
with the juice of unripe, i. 217, 361; 
dreaming of, ii. 47, 49, 51, 484; 
male, ii. 190, 301 ; explanation of 
the popularity of, in almsgiving, ii. 

533 
Fingers, two outstretched, or re¬ 

presentations of them, a charm 
against the evil eye, i. 446, 453 ; 
five, or representations of them, 
serving the same purpose, see 

Hand or its fingers; tattoos on, i. 
451 ; stretched out as a curse, i. 
486; six on one or both hands, ii. 
14 ; stirring com or pulse with one^s, 
ii. 248; wiping a dish with one’s, 
ii. 263 

Finland, ii. 418, 419, 431, 433, 468 

Fire, used for curative purposes, i. 109, 

no, 132, 156, IS7, ii. II, 181, 183, 

191, 192, 355-357, 403 sq.; holy or 
haunted, i. 131, 132, 293-295, 300, 

305, 312, 374; euphemistic terms 
for, i. 131, 29s, ii. 28, 52; pro¬ 

tection against, i. 216, ii. 345 ; 

injurious to haraka, i. 257 sq, ; holy 
persons or objects not affected by, 
i. 258-260, 459, cj, i. 42; rules 
relating to taking or throwing out, 
i. 258, 294, 295, 300, 374, ii. 2S4, 
292, 3S6 ; sparkling, i. 270 ; thrown 
into the drain, i. 275 ; a safeguard 
against jnun, i. 314, 325, ii. 65, 66, 
98 ; eating, i. 345 ; the jinyi created 
of, i. 366, 369; used against the 
evil eye, i. 429, 430, 432 sq,; oath 
sworn by, i. 504; dreaming of, ii. 
52; used in practices intended to 
make the weather dry, ii. 276 sq, ; 
prohibition of making a, in con¬ 
nection with a death, ii. 466, 467, 
470, 504, 505, 522 ; purification by, 
in connection with a funeral, ii. 514. 
See Bonfires 

Fire-places, i. 293-295, 304, 342, 373, 
401, ii. 163, 164, 169, 276, 277, 311. 
See Hearth-stones 

Firs, ii. 384 
First blood of a new-born child, the, 

ii- 393, 39^ 
— butter of the year, the, i. 245-247 
— coin received, the, i. 94 
— egg laid by a hen, the, i. 585, ii. 281 
— glance, the, i. 100, 416, 421, 440, 

452, 463, ii. 232, 314 
— grain ground in a new hand-mill, 

the, ii. 246 
— litter of pups of a bitch, the, i. 607, 

ii. 281 
— meal partaken of by a lying-in 

woman after the birth of a son, the, 
ii. 401 

— milk, the, of a cow which has 
calved, i. 245 ; of a bitch which has 
pupped for the first time, ii. 307 ,- 
of a woman who has given birth to 
a child, ii. 400 

— person congratulating the father on 
the birth of a son, the, ii. 378 

— scorpion of the season, the, ii. 356 
— tent, a person’s, ii. 16 
— thing in the morning, the, i. 269, 

326, 332, 593>'ii* 12, 13, 16, 31, 327 
— time, actions done for the, i. 205, 

294, 3047 3237 330, 584, 5857 590, 
ii. 6, 7, 12, 244, 284, 296, 301, 312 

— water in a new well, the, and the 
person first drinking of it, i. 88, 
3197 321 
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First-bom child or son or daughter, 
the, i. 218, 445, 607, ii. 277-280, 
388, 404-406, 440> 473 

First-fruit offerings, i. 180, iSi, 255, 
ii. 238, 239, 253 

Fishermen, i. 180 
Fishes, i. 269, 330, 331, 342, 346, 590, 

ii. 49, 186, 193, 252, 292, 362; 
sacred or holy, i. 64, 96 

Fison, Lorimer, i. 478 
Fitr^ ii. 100 
Five, i. 142, 330, 421, 445-462, 467- 

47L 475> u* 98, 99, 225, 239-241, 
381, 383, 41S 

Flags, i. 60, 172, 186, 204, 281, 330- 
332, 486, 497, 582, 601, ii. 88, 114, 
256, 267, 268, 270, 289, 421, 422, 
452, 557 

Flamand, G. B. M., i. 100 
Fleas, i. 443, ii. 68, 171, 192, 357, 360 
Flesh, of the animal sacrificed at the 

Great Feast, ii. 120, 121, 130, 141, 
see Qaddld 

Flies, ii. 359, 360, 459 
Flour, i. 112, 178, 232, 235, 243, 304, 

317, 330, 332, 401, 585, 591, ih 8, 
17, 19, 32, in, 116, 117, 195, 246, 
247, 267, 273, 284, 285, 296, 443, 
463, 544 

Flowers, laid on dead bodies or graves, 
ii. 448, 480, 512, 532 

Fliigel, G., ii. 94 
Flutes and Flute-players, i. 140, 164, 

ii. 82, 411 
Fl5dng, saints supposed to be capable 

of, i. 148, 149, 160; dreaming of, 
ii. 51 

Foals, i. 81, 423, ii. 15, 123, 245, 246, 
.283, 2B4, 342 

Fo^Hland, ii. 432 
Fog, means of dispelling a, ii. 280 
Food, haraka communicated by means 

of, i. 41 sq.; the last portion of, in a 
dish, i, 106, 197, 541 ; to be left by 
a guest, i. 197, 541, ii. 364; taken 
in one^s hand, i. 206; certain holy, 
to be eaten in small quantities only, 
i, 219; left by scribes, i. 219 sq.; 
protected against spirits or the evil 
eye, i, 298, 304, 375,426 sq.; family 
taboos relating to certain kinds of, i. 
403, ii- 38-40, 363 ; oaths sworn by, 
i. 501, 568; offered as *dr^ i. 520, 
540; not to be in a cooking pot 
over night, i. 598; distribute or 

eaten at graves, ii. 49, 80, 174, 461, 
462, 470, 475-478, 480-484, 502, 
503, 508-510, 513, 515, 533 sq.; 

temporary abstinence from certain 
kinds of, ii. 62, iio, 120, 162, 167, 
171, 196, 470; thrown by children 
at each other, ii, 259,270 sq.; scribes 
or saintly persons abstaining from 
certain kinds of, ii. 309, 320, 363 ; 
partaken of by the mother of a new¬ 
born child, ii. 376, 377, 379, 394 ,* 
by the father, ii. 379, 393 ; offered 
to the parents of a new-born child, 
391 ; brought by condolers in the 
case of a death, ii. 442, 443, 466, 
492 ; served at a funeral feared, ii. 
454, 468, 522; abstinence from, in 
connection with a death, ii. 466,467, 
505, 521 sq.; abstinence from 
preparing or cooking, in connection 
with a death, ii. 466-468, 470, 504, 
505, 522 ; not to be taken back to 
the tent from which it was brought, 
ii. 466, 522 ; offering of, see Offer¬ 
ing. See Eating, Fasting, Meals 

Foolish, witchcraft practised for the 
purpose of making a person, i. 577 

Foot, knocking one^s, against a stone, 
i- 79> 369, 553, ii- 24, 31, 122; 
dragging one’s, i. 600; husband 
promoting his wife’s delivery by 
washing his right, ii. 370. See Feet 

Football, ii. 271 
Footprints, ii. 332 
Foreskins of circumcised boys, ii. 419, 

421, 422, 425-427, 429-431 
Forging coin, i. 227 
Forgiveness, in a time of drought, 

ii. 260 
Fornication, bad/a/, ii. 13 
Fors (Muhammadan negroes in Central 

Africa), ii. 31, 32, 335 
Forty, i. 38, 45, 50, 90, 97, in, 140, 

143, 149, 157, 158, 168, 229, 256, 
258, 260, 273, 293, 308, 313, 327, 
367, 401, 402, 410, 443» 487, 581, 
ii. 4,9, 22,44, 60, 160,190, 206, 292, 
305, 307, 313, 317, 322, 341, 382, 
393-395.398,399.402,40S, 410,417, 
422, 443, 454, 461, 471, 472, 475. 
478, 479. 485, 506, 5^-512, 534 sq. 

Fountains, i 358 
Fowler, W, Warde, ii. 153, 154, 157 
Fowls, i. 70, 118, 121, 128, 166, 167, 

170, 177, 212, 253, 28s, 286, 316- 
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319, 321, 333-335’ 337, 340, 345, 
359, 376, 37S, 3S0, 402, 506, 528, 
55S, 562, 605, 607, ii. 6, 7, 20, 50, 
54, 62, 65, S9, 90, 96. 9S, 13S, 143, 
i66, 179, 195, 203, 215, 235, 275, 
276, 285, 309-JJJ, 377'3Si, 3S9, 
423, 424, 429, 446, 541 

Foxes, i. 21S, 573, ii. 23, 27, 321-323, 
361 

Fqer^ the use of the term, i. 35, 36, 63 
Fraenkel, S., i. 543 
France, palaeolithic remains in, ii. 158 
Francis, W., ii. 279 
Fraternities, religious. See Religious 

orders 
Fratricide, i. 526 
Frazer, Sir^. G., i. 17, 18, 20, 21, 131, 

311, 386, ii. 86, 147, 149, 153-155, 
157, ISB, 197, 199-204, 252, 253, 
255, 262, 263, 269, 273, 275, 276, 
414, 415, 516, 517, 520, 521, 523, 

529 
Friday, i. 50, 65, 79, 133, 134, 166, 

174, 17s, 183, 202, 204, 205, 215, 
217, 224-226, 228, 235-237, 245-248, 
255, 256, 275, 276, 285, 300, 374, 
402, 403, 494-496, 499, 528, 557, 
594, ii. 40-42, 44, 45, 75, 245, 251, 
264, 346, 369, 399, 400, 423, 440, 
465, 473, 480, 481, 487, 489, 510, 
511, 527, 532, 534-536, 545 

Fright, makes a person liable to be 
struck by jniiny i. 132, 273, 288, 291, 
302, 307, ii. 322 ; produced by jinn^ 

i. 370; by the devil, i. 408; as a 
cure, ii. 142 sq. 

Frogs, i. 105, 266-269, 389, ii. 343- 

345, 371 
Frommann, J. C., i. 415, 418 
Fruit, dried, i. 107, 197-199, 347, 

438, 589, 592, ii. 47, 62, 97, 210-214, 
224, 284, 476, 481-484, 533- See 
Almonds, Dates, Figs, Raisins, 
Walnuts 

-sellers, i, 180 
— trees, the baraka of, i. 106-108, ii. 

3 ; cutting down, i. 282 ; fumigated 
at Midsummer, ii. 182-187, 189, 
190, 198, 331. See Orchards 

Fiqir {ftdyqr), ii. 210, 211, 217, 461 
— de n-n^ai de /-, ii. 461 
Ftd^ (fi’ob), or derhqm or /-, i. 

156, 205, 355. See ,UqiyU s-sek 
Funeral chants, ii. 456, 528 
— processions, ii. 10, 293, 294, 386, 

452, 455-457, 497, 5i3, 528, 53S, 

042*^44 
Funerals, Chapters XX. and XXI. ii. 

434-560 passbn ; sham, i. 4S7, 488, 
536, 537’ 578, 601, ii. 555 ; arranged 
in advance, ii. 485-4S9, 559. See 
Death 

Furlani, Giuseppe, i. 28, 562 
Furtwangler, A., i. 471 

Gabriel, the archangel. See Sidna 
Jebril 

Gaiilard, H., i. 66 
Gall-bladder, the, of the animal 

sacrificed at the Great Feast, i. 444, 
ii. 123, 127; euphemistic name for, 
ii. 27 ; of a jackal, ii. 320 

Galls, of certain animals, ii. iS, 23, 
294, 320, 322, 325, 332, 337 

Gamblers, patron saint of, i. 181 
Games, children's, i. 601 sq. 
Gardiner, A. H., i. 477 
Garlic, i. iii, 431, ii. 319 
Gam, i. 69, 437, 439, 440, 524, ii. 99, 

395, 409-413, 415, 416, 418, 420 
Garnett, Lucy M. J., i. 442, ii. 493, 

497, 509 
Gdrt r~rma^ ii. 365 
Gaudefroy-Demombynes, i. 274, ii. 

71, 78, 89, 97, 509, 511 
Gautier, E. F., i. 100 
Gazelles, i. 277, 586, ii. 323 
Gazi3rin, i. 182, 184 
Geddzd. See Qaddtd 

Gellius, Aulus, i. 477, 546 
G^lya {gUyd)^ i. 166, 251, ii. 220, 248 

Gembri, or two-stringed guitar, i. 163, 
164, 347, 502, ii. 82 

Genesis, i. 568 sq., ii. 431, 491, 508 
Genitals, fumigation of a woman’s, i. 

325 ; persons taking an oath touch¬ 
ing their, i. 508; evil influences 
attributed to the male, ii. 5 ; their 
exposure a safeguard against hyenas, 
ii. 318; cotton inserted into a dead 
woman’s, ii. 447. See Blood, Pubes 

Gennep, A. van, i. 12, 13, loi, 379, ii. 
39, 269, 330, 518, 536 

Georgi, J. G., ii. 510 
Ger Fl,tta (cave in Andjra), i. 72, 73, 

289 
Geranium-water, ii. 447 
Germany, i. 225, 415, 419, 547, 593, 

ii. 86, 197, 200, 201, 335, 513-516, 

539 
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Gettdya {gu ttdya, guttdya), ii. 409 -412. | 
See Tannza 

Ghosts, i. 3S6, 3S7, 404, ii. 529, 542, 
. 545'552 

Gidz, /- (gyaz, le-), ii. 237 
Giddiness, ii. 124 sq. 
Gifts, accompanied with the bismilldh, 

i. 206 
Girl, the birth of a, ii. 374, 375, 378- 

380, 388, 393, 396, 397, 400, 402, 
see Childbirth and new-born children 

Girls, various beliefs and practices 
relating to, i. 220, 574, 595 sq,, ii. 
7, 24,98,99, 220, 243, 247, 270, 273, 
301, 302, 363, 412, 438; rites per¬ 
formed by, i. 321, 585, ii. 68, 190, 
280, 306, 343; naming of, ii. 
405 sq., see Names, Naming of 
children; shaving of, ii. 409-413, 
see Shaving ; funeral rites relating 
to, ii. 448, 4S3-455. 496, 516, 538- 
See Childbirth and new-born chil¬ 
dren, Children 

Gleaning, ii. 224-226 
Gluttons, i. 489, ii. 13 
Gnawa, i. 13, 177, 182, 184, 262, 263, 

325. 344-35o> 379-3Si» 502, ii. 90, 
402 

Goats, i. 87, 90, 124, 164, 166, 173, 
199, 202, 212, 250, 251, 267, 285, 
315-321, 326, 337, 338, 345, 346, 
350, 357, 359, 360, 380-382, 394, 
402, 404, 423, 437, 444, 464, 488, 
512, 524, 532, 607, ii. 7, 16, 18, 23, 
61, 62, 73, 88, 97, 104, 108, IIS, 

116, 123, 170, 175, 176, 182, 188, 
234, 23s, 250, 257, 270, 284, 285, 
294, 295, 300, 301, 302, 303, 320, 
340, 343, 349, 353, 357, 3^5, 379, 
387* 389-391, 393-398,412,414,423, 
426, 429, 468, 478, 508, 550, 556 

Gods or goddesses, heathen, classed 
among demons, i. 3S2, 395 sq. 

Going back to fetch a thing, ii. 32, 39 
Gol, Gola (Gill, Gule), the, i. 396-400 
Gold, i. 115, 210, 290, 306, 363, 441, 

448, ii. 98, 99, 353, 408 
Goldziher, Ignaz, i. 35, 40,48, 50, 51, 

54,119,141, 143,148,159,174, 175, 
■ 179, 205, 242, 366, 368, 369, 371, 

374-376, 378, 382, 387, 470, 491, 
562 sq., ii. 6, 33, 14S, 255, 256, 310, 
493-495, 499, S09, 521, 530, 532, 
551 

Gonorrhea, ii. 18, 289 

Goodyear, W. H., i. 46S, 469, 474 
Graham, Alexander, i. 470, 475, ii. 351 
Crrdinu, ii. 22S 
Grama, ii. 40S, 424 
Granaries, i. 191, 229, 230, 232, 237, 

241, 256, 269, 2S2, 304, 307-309, 
411, ii. II, 123, 192, 242-244, 319, 
348, 357 

Grapes, i. 107, ii. 49, 51, 192, 193, 
272, 285 

Grass, i. 124, 243, 250, 507, 550, ii. 21, 
169, 183, 184, 1S7 

Grasshoppers, ii. 59. See Locusts 
Grave, digging another man’s, in 

revenge, i. 488, 536 sq,; ^ar- 
sacrifice at a slain man’s, i. 531 ; 
descending in a newly dug, as ^ dr, 
i. 531; lying down in a newly dug, 

ii- 557 
-clothes, i. 29S, ii. 447-449, 452, 

486-489, 495, 496, 527. See Shrouds 
Graves, ii. 457-461, 498-501, 529, 53o, 

543 sq,; m3ortle sprigs, palm leaves, 
or flowers placed inside or on, i. 
loS, ii. 80, 458, 480-483, 511, 512, - 
532; theft from, i. 298, ii. 547 ; 
earth from, i. 326, 572, ii. 555-558, 
see Saint - shrines oaths taken on, 
i. 514; food distributed or eaten at, 
ii. 49, 80, 174, 461, 462, 470, 475- 
478, 480-484, 502, 503, 508-510, 
513, 5^5, 533 ; oracular dreams 
received at, ii. 56 sq.; candles 
lighted at, ii. 66; pouring or 
sprinkling water on, ii. 71, 80, 459, 
460, 474, 475, 478, 480-483, 498, 
499, 515, 530-532; recitations of 
or from the Koran at, ii. 80, 461, 
474-482, 484, 509, 510, 528 sq.-, 
wisiting of, ii. 80, 462, 473-512, 534- 
536, 538, 546 ; implements used for 
the digging or filling of, ii. 459, 46a, 
462, 543-545 ; money given to poor 
people at, ii. 462,481,483,484,502 ; 
vessels filled with water or drinking 
vessels placed on, ii. 481, 499, 531; 
sprinkled with henna, ii. 481, 530; 
monumental masonry on, ii. 485- 
487, 501 ; epitaphs on, ii. 485, 501; 
dug in advance, ii. 486, 488, 489, 
512,' walking over or sitting on, 
ii. 538 sq. See Saint-shrines, Stones 

— of persons who have been Idlled, i. 
326, ii. 548;550, 558 sq. 

\ —of strangers, 11.248,548,555,557.?^. 
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Graves of unknown persons, i. 575, ii. 
27S, 556-558 

Grease, polluting, i. 239 ; taken into 
a house by a guest, i. 539 

Great Bear, the, i. 130, 143 
— Feast, the, i. 50, 60, 62, 67, 99, 133, 

135. 175. 217, 219, 234-23S, 242, 
254, 255, 303, 307, 311, 357, 444, 
451, 494, 495, 574, 603, ii. 10, 18, 
38, 62-66, 84, 85, 106-1 $8, 194, 
197, 198, 247, 304, 308, 406, 420, 
425, 428, 483 

Greece, ancient, i. 24, 27, 93, 115, 415, 
418, 422, 439, 441, 442, 461, 468, 
471,472,474,476, 514,545-548, 564, 
ii. 21, 86, 354, 503, 513-515 

—modem, i. 431, 433, 440, 471 
Greeks in Turkey, i. 442 
Green, i. 117, 124, 128, 243, 264, 350, 

ii. 21, 98, 99, 169, 384, 419 
Greni)dn, i. 157 
Grisdt^, ii. 165 
Greyhounds, i. 103, 242, 255, 313, 421, 

423, 443. 45I; 540, ii. 108, 291, 308, 
336, 362, 365 sq. 

Griffis, W. E., ii. 53 
Grimm, Jacob, i. 491, 547, ii. 203 
Grinding, i. 232, 255, 298, 575, 602, 

ii. 20, 34, 244-246, 467, 541 
Grit, removed from the wheat to be 

used at a wedding, ii. 263 
Ground, the, the baraka of, i. 114, 116 ; 

pouring water, especially hot, on, 
i. 114, 295, 300, 312, 371, 374 ; 
baraka affected by contact with, i. 
157, 213, 239-242, ii. 178, 179, 191, 
422; die principal abode of the 
jnun or the jinn under, i. 264, 277, 
290, 301, 371 ; the blood of sacri¬ 
ficed animals not allowed to touch, 
i- 269, 334, 337, 339, 342, 344; 
tapped as a prophylactic, i. 604 

Groves, sacred, i. 74, 75. 82, 202 
Gmppe, Otto, ii. 515 
GseU, S., i. 78, 83, 99, 100, loi, 103, 

122 sq,, ii. 252 
Gtitya, ii. 409 
Gtilb, ii. 409. See ^Orf 

Guanches. See Canary Islands 
Gitdddba, ii. 412 
Gudmundsson, V., ii. 516 
Guests, i. 24,42, 43, 46, 197, 221, 222, 

279. 502, 537-55°. 568, ii. 6, 7, 162, 
296, 312, 364, 534 ; in a house where 
a person dies, ii. 469, 470, 564, 524 

Guitars, i. 347, 34S, 350. See G^mbri 

Gum-ammoniac, 1. iii, 30S, 309, 325, 
360, 361, 431 sq., ii. 3S0, 395, 421 

— -juniper, i. 430 
-lemon, i. in, 30S, 309, 317, 346, 

404, ii. 98, 309, 380, 383, 436, 444, 
445, 447, 451, 526 

-sandarach, ii. 1S5, 3S2 
Gunpowder. See Powder 
Guns, the baraka of, i. 74, 233, 236; 

firing of, i. 120, 314, ii. 8, 73, 88, 
90, 95. 115. 118, 137, 226, 276, 2S3, 
295. 374, 393, 422, 527, Pow^der 
play. Shooting, Target - practice ; 
various beliefs and practices relating 
to, i. 283, 398, ii. 334, 337, 362, 365, 
366, 464; charms on, i. 452, 454, 
461; oaths sworn by, i. 501 

Gurdyal Singh, i. 437 
Gdssa, i. 524, ii, 409-413. See Tatinsa 

Gmba, ii. 410 
Guts, of a hedgehog, i. 403 sq.; of 

the animal sacrificed at the Great 
Feast, ii. 62, 63, 123 sq. 

Guys, Henri, ii. 502, 509, 511 
Gwql, i. 368, 397, 399 

Haberland, Carl, ii. 35 
Hadddrdt\ i. 325, 346, 347, 350 
Hadijah, the name, and names derived 

from it, i. 140 sq., ii. 407 
Qadmdnqt^, i. 397 
Hadramaut, i. 371-373, 544, ii. 276, 

491, 493, 498-500 
^dfra dydl muliH Dris, /- (Sefru), i. 60 
Haguza {jiaguzd), ii, 79, 161, 168 
Hahn, E., i. 257 
Hahn, J. G. von, ii. 504 
Hailstorms, ii. 279 
Hair, tied to a saintly object or 

deposited at a holy place, i. 68-70, 
8s, 188, 189, 192, 201, 553-555, ii. 
410, 413, 438, 440, 441, 521 ; tufts 
or patches of, left on the head, i. 69, 
437, 439, 440, 524, ii. 9, 99, 382, 
393, 395, 409-416, 418, 420; means 
of promoting its growth or prevent¬ 
ing its falling out, i. 70, 113, 126, 
192, 201, ii. 78, 79, loS, 120, i86, 
191, 324, 331, 345, 392, 413 ; of the 
pubes, i. 126, 577, ii. 5, 219, 286, 
328; dishevelling of the, i. 126, 
262, 267, 268, 270, 396, 424; cut or 
tom as a mourning rite, i. 192, ii. 

438-441, 493-495, 515, 519-521; 
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used in summoning jnun^ i. 353 ; 
used in various practices, i. 361, 
57^-574. 577. ii. I94, i95» 332, 409, 
410, 556 ; practices relating to, in 
putting 'dr on people, i. 524; on 
the chest, ii. 14; day unsuitable for 
combing the, ii. 44; dreaming of 
long flowing, ii. 49; rubbed with 
henna, ii. 108; sacrificial blood 
mixed with henna applied to the, 
ii. 123 ; charm causing a woman to 
lose her, ii. 373 ; pilgrims forbidden 
to cut or dress their, ii. 414. See 
Shaving 

Hair of animals, i. 250, 309, ii. 167, 
291, 303, 305 

— of the feet of the animal sacrificed 
at the Great Feast, i, 311, ii. 120 

— of a goat sacrificed at the Great 
Feast, i. 357 

— of the head of the animal sacrificed 
at the Great Feast, i. 311, ii. 116, 
120 ; of the animal sacrificed when 
a child is named, ii. 387, 388, 392 

Hdtyan, i. ri7, ii. I‘j4-iyy 

Ha^^j l-m^skzn, i. 20I 

Hajdb or kejah^ meaning of the term, 
h 208 

Hdjdj^ i. 577 
Hajj Knuz, 1-, i. 287 
ffdjra i-hekkdya, /- (Bni ‘Aros), i. 71 
— de hhdiyu Tnemsdha^ /- (Bni ^Aros), 

i. 71 ^ 
— de I-mos^dtzn, /- (Bni *Aros), i. 

70 ^<7. 
—- d mulai Mhdmmad^ I- (Andjra), i. 

557 
ffdl'a, i. 276 
Halters of animals, ii. 284 
Hdlua or h,dlwa, meaning of the term, 

i. 62 sq. 

Hamilton, James, i 355, 436 sq, 
—, William J., i. 542 sq, 

Hamites, i. 15, 478, 550 
ffdmma, /- (Andjra), i, 333-335, 364 
—, of a saint, i. 351, 364 sq. 

Hammarstedt, N, E., ii. 253 
Hammii Qaiyfi, i. 393, 3^, ii. 197 
ffdmsa, amulet called, i. 448, ii. 99, 

418, 420 
Hamztya^ ii. 87 
Hanauer, J. E., ii. 175, 179, 317 
Hand or its fingers, the, a charm 

against the evil eye, i. 445, 446,471; 
representations id them serving the 

same purpose, i. 448-450, 452-454, 
456, 45S-460, 465, 469, 470, 472, 
475 

Handmills, i. 299, 304, 522-524, 532- 
53S> 575; 59^ sq., ii. 20, 60, 181, 
244-24y, 2S0 

Hands, shaking of, i. 42, 541, ii. 4, 
136, 260 ; kissing another person’s, 
i. 43, 136, 197, ii. 403 ; chapped, i. 
113, ii. 122; water in which a 
saint, shereef, or scribe has ^washed 
his, i. 197 ; prohibition of washing 
one’s, i. 332 sq., ii. 469, 540; held 
behind one’s back, i, 409, 435, 522, 
525; 554; 55^; 606, ii. 34; oaths 
sworn by, i. 501 ; clapping one’s, i. 
522, ii. 138, 139, 226, 266, 425 ; tied 
up, i. 526, ii. 256, 264; stretched 
out with the palms turned upwards, 
i- 551; see Fdt^ha\ kissing one’s 
own, i. 551, ii. 32, 36, 2S3, 461 ; 
joining of, as "ahd, i. 565-567; 
folding one’s, ii. 34 ; itching of the 
palms of the, ii. 35 ; the shoulder- 
blade of a sacrificed sheep not to be 
given into the fortune-teller’s, ii. 
128 ; expanded in a rite intended to 
produce sunshine, ii. 275 ; washing 
one’s, in connection with a burial, 
ii. 460, 499, 514, 543. See Fingers, 
Hand 

Hangnails, i. 2S0, ii. 352 
Hanifi sect, the, ii. 361 
Hanno, i. 91, 395 
Hanoteau, A., i. 514, 543, ii. 217, 397, 

431, 492, 504; 50S 
J^anqdtera {hantdqira), i. 362, 580. 

See Jugglers 
Qaraja (la-QrSja), i. 393 sq. 

Hardie, Margaret M., i. 415, 431, 435, 

443; 463 
Hares, i. 277, 368, 404, 409, 442 sq., 

ii. 326, 32y, 336, 365, 550 
^drgds, ii. 396 
liarm. See Horm 

Harmel, i. ni, 127, 242, 308, 316, 325, 

327; 329; 375; 430, 431; ii- 59, 93; 
185, 218, 228, 229, 232, 242, 243, 
328, 336, 381-383, 395; 396, 399; 
419; 421, 427, 428, 445; 526 

Hamack, A., i. 33, ii. 93 
Harranians, ii. 93, 94, 430 
Harris, W. B., i. 15, 37, 38, 296, 536, 

ii. 222 
Harrison, Miss J. E., i. 27 
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Hartland, E. S., i. 31, 33, 569, ii. 515, 
517, 51S, 530, 523, 537, 543 

Hartmann, Martin, ii. 492 
llasan, al-, and al-Husain, ii. 7S, So, 

84, 405; the names, and names 
derived from them, ii. 406 

Hasniina (Tangier), haunted spring at, 
i. 292 

Hassan AH, jJ/rs. Meer, i. loS, 226, 

259, ii. 315, 374, 432, 510, 512 
Bdt^em l^hekma, i. 264, 351, 352, 
" 376 
— slimaniya sddstya, or two intersect¬ 

ing triangles, i. 465, 475 
— shmdniya i^mdniya, or two inter¬ 

secting squares, i. 455-457, 459 
Hausa, i. 379, ii. 19, 44-46, 287, 352, 

355,514 
Hau§^ meaning of the term, i. 54 sq. 

Hautboys, i. 174, ii. 91, 100, 144, 145, 
419,422 

Hauweta, meaning of the term, i. 56 
Hawai^im l-baqara^ ii. 461 
Hawks, ii. 362 
Hawwa, i. 80, ii. 4 sq. 

Hay, J. H. Drummond, i. 48, ii. 18, 
222, 321, 539 

Hbut^ illness called, i. 165 sq. 

Hdzya, i. 169, 189, 315, 319, 320, 322. 
See Offerings 

Head, touching the, i. 185 ; uncover¬ 
ing the, ii. 256, 262, 267, 280, 281, 
298 ; covering the, ii. 387, 457, 543 

— foremost, boys bom, ii. 400; a 
corpse carried, ii. 452, 455 

—, the, of the animal sacrificed at the 
Great Feast, i. 311, ii. 120, 121,130 ; 
of the animal sacrificed when a 
child is named, ii. 387-392, 395 sq. 

Headache, i. 67, 75, 107-110, 156, 157, 
190, 199-201, 293, 300, 553, 556, 
605 sq., u. 123, 138, 169, 178, 181, 
183, 191, 291, 360, 414, 557-559 

Heads of animals, i, 403, ii. 310, 314, 
31S, 319, 322, 324, 326, 33S, 352, 
353, 364 

Head-wrap of a woman, ii. 267 
Heart, affection of the, ii. 322, 359 , 
—, the, of the animal sacrificed at the 

Great Feast, ii. 120, 121, 129; of 
the animal sacrificed when a child 
is named, u. 389, 392-394, 39^ 

Heartburn, i. 112 
Hearth-stones, i. 293, 294, 588, ii. 162- 

164, 168, 169, 277, 294, 311 

Hearts of animals, i. 588, ii. 10, 16, 
302, 339, 352, 364 sq. 

Hebrews, ancient, i. 25, 92, 93, iiS, 

143, 375, 395, 413, 419, 4S9, 491, 
545, 549, 562, 563, 568 sq.; ii. 2, 
205, 253, 380, 397, 40S, 430-432, 
491, 494, 496, 503, 507 sq. 

Hedgehogs, i. 277, 403, 435, ii. 27, 
323-325, 390, 422 

Hejaz, the, i. 474, 539, ii. 432, 500 
Hell or hell-fire, i. 118, 139, 140, 142, 

260, 519, li. 12, 28, 294, 397, 435, 
436, 438, 490, 525, 559 

Hemmer, Ragnar, i. 415, 419, 431, 
433 sq. 

Hemp, ii. 400; Indian, see Kif 

Henna, i. 113, 126, 134, 137, 157, 199, 
222, 251, 310, 311, 345, 411, 443, 
449, 504, 516, 539, 540, 572, 574, 
581, 582, 588, ii. 8, 20, 25, 77, 88, 
90, 92, 98, 99, 103, 107, 108, 116, 
117, 123, 124, 130, 172, 179, 283, 
285, 308, 319, 324, 326, 345, 372, 

373, 383, 384, 389-391, 395, 396, 
400, 401, 418, 420, 422, 423, 425- 
428, 448, 471-473, 480, 481, 507, 
530, 553 

Henry I., King, i. 547 
Hens, i. 164, 267, 326, 327, 333, 337, 

344, 345, 360, 382, 576, 5S5, ii. 16, 
32, 76, 195, 275, 276, J09-5JJ, 353, 
379, 380, 386 

Herber, J., ii. 269 
Henna, ii. 143 
Hermann, K. F., ii. 513, 515 
Hermits, i. 44, 45, 62 
Hero saints. See Mujahidin 

Herodotus, i. 84, 91, 100, 122, 123, 
126, 514, 550, u. 57, 272, 313, 415, 
430 

Herrbell, ii. 88, 165 
jlerz ijidrz), meaning of the term, i. 

208 
— l-An^arun, i. 214-216 
— Ijauidn, i. 216 
— Murjqna {Marjqnd), i. 214-216, 

ii. 308 sq. 

— rahbqni, meaning of the term, 
i. 208 

— Hfdni, meaning of the term, i. 208 
Hesiod, i. 545 
jdezb d’ddim, i. 183, ii. 449 
— i. 183, ii. 449 
— yastahHruna, ii. 454 
Hial, the, i. 404, ii. 445, 526; of 
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a murdered person, ii. 550. See 

Lajiial, Lhial 
Hiccup, i, 90, 112, 132, ii. 21 
Htddyak, i. 492, ii. 361, 362, 506 sq. 

Hildburgh, W. L., i. 439, 463, 468, 
470, 596 

Hilton-Simpson, M. W., i. 16, ni, 377, 
3S9, 431, 434-437, 439, 44L 443, 
444, 446, 464, 577, 606, ii. 59, 28S, 
312, 318, 324, 326, 338, 345, 554 

Hippocrates, i. 143 
Hirzel, Rudolf, i. 514 
J^jar l-drusa^ l~ (Andjra), i. 78 
HJnm (plur. ^'akqma), i. 359, 580 
ykima ‘Oqla, la-, i. 406 
Hlothhaere, King^ i. 547 
Hmadsa, i. 177, 182-184, 203, 313, 

393, 5^)2, ii. 409, 449 
Hmed, the name, i. 140, 218, 445, ii. 

407 
Hobley, C. W., i. 478 
Hockey, a kind of, ii. 271 
Hoes, i. 115, 502, 576, ii. 287, 459, 

460, 462, 543-545 
Holiness. See Baraka 

Hollis, A, C., i. 95, 120, 126, 478, ii. 
31,32, 34,40 

Holmberg, Eric, i. 418, 419, 468 
Homicide, compurgation in the case of, 

i.510-514; accidental,!. 525,532, 563 
Homicides. See Manslayers 
Homoeopathic magic or influences, i. 

20, 31,580-605; see also, 120, 
121, 127, 202, 205, 213, 251, 426, 
458, 557 sq., ii. 60, 61, 167,168,172, 
193, 216, 217, 246, 370-372, 394, 
Chapters XII., XVI.-XVIIL^^«w 

Homosexual intercourse, i. 198, 272, 
483, 48s, 486, 597 

Honey, i. 104, no, 169, 220, 222, 223, 
232, 234, 254, 283, 426, 503, 581, 
589, 602, ii. 3, 22, 49, 54, 163, 165, 
176, 193, 194, 294, 312, 322, 325, 
326, 331, 332, 340, 341, 354, 357, 
359, 421, 434, 435. 462, 468, 469, 
525, 540 

Hoof-parings, of a mule, i. 576, ii. 
290; of a dead he-ass, ii. 322 

Hooker, J. D., i. 283 
Hoopoes, i. 105, no, 248, 311, 362, 

459, 464, ii* 298, 3Z^ sq. 
J^orb, plur. hrab, ii. 24, 25, 29 
fform or harm, meaning of the term, 

i. 56, 64; a place of refuge, i, 559 
Honis, of ^e animal sacrificed at the 

Great Feast, ii. 125, 126, 142, 400; 
of certain animals, ii. 301, 349, 5:;^ 

Horseflesh, ii. 361 
Horseflies, ii. 359 sq. 

Horse-nails, i. 305, 435 
— -shoes, i. 217, 435, 462, 463, 573 
Horses, i. 96-99, 112, 137, 157, 172, 

173. 199. 227, 229, 230, 232, 233, 
239, 241, 242, 251, 253, 254, 256, 
267, 294, 300, 313, 324, 352, 404, 
421, 423. 435. 436. 440, 460, 463, 
464. 502, 512, 520, 523, 528, 529, 
534. 540. 3S9 sq., ii. 3, iS, 20, 27, 
SI, 88, 108, i8i, 185, 188, 203, 218, 
229. 245, 283-286, 287, 312, 314, 
315. 318. 323. 324. 346, 421, 55° 

Hosea, ii. 503 
Hospitality, i. 537-550 
Host, Georg, i. 447, ii. 26, 2S6, 314, 

338,346.349.351.355.417.447, 
463.474,485 

^dpba, i. 205, u. 97, 114, 119, 254 
Houdas, O,, ii. 40S 
Houris, ii, 383, 559 sq. 

Hourst, E. A. L., i. 377, ii. 30 
House, the pole supporting the roof of 

a, i. 533, 535, 539, n* 108, 372 
Houses, haunted, i. 296, 313, 322, 

327, 371-373 ; building of, i. 315- 
318, 322, 376, 437, 551, ii. 123; 
deserted, i. 357; taking refuge in, 
1. 521, 532; sprinkled with water 
at ^dMra, ii. 70; fumigated at Mid¬ 
summer, ii. 183-185 

Howitt, W., i. 478 
grdij, la-, i. 394 
Hrlra, ii. 95 
Hrtsa, ii, 220 
J^sum, the. See ^diyqn, 
ffleb, ii. 119, 126 
Hubert, H., i 28 
Hughes, T. P., i. 103, 117, n8, 133, 

139. 142, 153. 159. 235. 366, 413. ii- 
2, 3. 34, 35, 78, 96, 97, 361, 397, 
498, 501, 504, 507, 528, 529, 534 

Hujrah, i. 137 
Human sacrifice, threatened or real, i. 

529 
Hunting, i. 74, 213, 224, 233, 240, 

268, ii. IS, 17, 41-43, 4S, 171, 308, 
326, 327, 361, 362, 364, 365-368 

Huntsmen, i. 74, 172, 180, 233, 252, 
283, 368, 409, soo, SOI, S22, ii. 133, 
256, 2S7, 294, 326, 3S2, 362, 364- 

369,394 
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Hurgronje, Snouck, i. 78, 1S6, 370, 
372, 379, 3S1, 400, 402, 415, 432, 
ii. 431, 432, 492, 493, 495, 497, 50i, 
502, 504, 507-509 

Husain, al-,-and al-Hasan, ii. 7S, 80, 
84, 405. See Hasan 

Husband, practice intended to bring 
back an absent, i. 121 ; the curse of 
a, i. 490; beaten with a broom, i. 
595 ; promoting the delivery of his 
Avife, ii. 370. See Wife 

Hwiyes or Jiwiyis, i. 54 sg,^ ii. 485 
Hyenas, i. 24S, 249, 368, 464, ii. 298, 

316-319, 361, 53° 
Hylten-Cavallius, G. O., ii. 405, 516 

Iblis (Iblis, Yeblis). See Devil 
Ibn ‘Abbas, i. 410 
— Batuta, i. 471 
— galdun, i. 7, 13, 122, 126 
— Hanbal, ii. 397 
— ar-RaqIq, i. 6 
Ibrahim, the Prophet’s son, ii. 498 
Idilaun i^drrimen (Ait Warain), i. 

77 
Idiots, i. 47-49, ii. 91 
’‘Ifrit, i. 367, 387. See ^AfrW 

Ignis fatuus, i. 161, 162, 270, 369 
Igzer (sacred spring near Demnat), i. 

66, 230 
Illness, sent by God, i. 242,271, ii. 436; 

caused hy jnun ox jinn^ i. 271, 370 ; 
charms written to cause, i. 360 sq,; 
euphemistic terms for, ii. 29 sq.; 
taboos for persons suffering from an, 
ii. 414. See Disease-transference 

Imam^ saint-shrines having an, i. 
_ 174 sq. 
Imdn^ or “ faith ”, i. 238 

ii. 392 
Imi n Tila (spring among the Igd- 

miun)^ i. 291, 32j, ii. 281 
Imi n Taqqandut (Haha), i. 72, no, 

191, 19s. 285-288, 364, 555 sq. 
Impotence, caused by jinn, i. 370; by 

i. 371-573. ii- 322. 5SS sq. 
See Marriage 

ImHIian, ii. 193. See SiydJfa 

Incest, i. 5, 407, ii. 315, 329 
India, i. 26, 428, 463, 469, 470, 474, 

476, ii. 71. 94. 95. 262. 279; 
Muhammadans of, i. 38, 108, 225, 
226, 259, u. 42, 46, 71, 78, 315, 374, 
397. 432, 490-492, 497-499, 501, 
5<32, 509-513,528, 535 ; Northern,!. 

310, 41S, 419, 430, 436-440, 452 ; 
Brahmins of, ii. 94 sq. 

India, ancient, i. 26, 421, 476, 491, 
546-54S, ii. 514 

Indigestion, ii. 108, 122 
Ink, Moorish, used for the writing of 

charms, i. 108, 217, 258, 362; for 
the “ink-mirror”, i. 353-355; 
made of the charred horns of animals 
sacrificed at the Great Feast, ii. 125; 
mixed wdth rain-water of the ntsan, 

ii. 178 
-mirror, the, i. 353'356, 37^ 
Inns, public, i. 204 
Intestines, of the animal sacrificed at 

the Great Feast, ii. 124, 127 sq.; 
of certain animals, ii. 320, 325 

Inula viscosa, ii. 1S5 
Invisible, means of making one’s self, 

i. 207, 214, ii. 344 
Ionic capital, the, i. 461, 473 sq. 
Irby, L. H. L., ii. 341 
Irish beliefs, i. 477, 491 
Iron, i. 115, 305, 306, 311, 325, 374- 

376, 462, u. 59, 181, 226, 3S5, 451, 
526 ; sulphate of, ii. 17, 27 

Irreligious persons, not struck by jnun, 

i. 242 ; have baneful eyes, i. 420 ; 
dreams of, ii. 54 

Isaac, i. 412, ii. 151 
Ishmael, i. 131, ii. 151, 431 
Isigonus, i. 477 
Isis, ii. 86, 253 
Isldn, ii. 8 
Istihdra, ii. 56 sq. 

Istisqd, al {l-istHsqa). See Salat 
al-isHsqa 

Italian charms, i. 439, 441, 442, 463, 
469, 471 sq. 

— customs, ii. 157, 404, 405, 505 
Itch, i. 84, 200, 257, 482, ii. 23, 291, 

305 
Itchings, ii. 14, 35 sq. 

luzqn {iuzdn), ii. 174, 301, 476 sq. 

Jabir Magrabi, i. 407 
Jackals, i. 160, 218, 258, 267, 368, 464, 

576, 599» ii- 27, 73, 148, 319-321, 

333, 461 
Jackson, J. G., i. 271, 382, 447, ii. 

316, 323, 346, 350, 353, 355 
Jackson, J. W., i. 439 
Jacob, K. G., ii. 93 sq. 

Jacquot, L., i. 419, 436, 463, 470 
Jafhir Shurreef, ii. 42, 46, yi, 397, 
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432, 490-492, 497-499, SOI, 502, 
509-513, 528, 535 

Jahn, O., i. 415, 418, 439, 469, 471, 

476 
Jamd dkl Wgzzan, i. 496 
— d-dlem (Bni *Aros), i. 205 
— lummwdlda, i. 496 
Jdmor^ meaning of the term, i. 52, 63 
Jann ibn Jann, i. 369 
January, i. 245, ii. 159-162, 164, 209. 

See Kalends of January, New Year 
Japan, i. 596, ii. 53 
Jc^ra, illness called, i. 166 
Jasmins, ii. 448 
Jastrow, Morris, ii. 94, 494*496, 499, 

503,507,518,529 
Jaundice, i. 324, 603, ii. 22-24, 191? 

192, 341 
Jaussen, A., i. 61, 122, 125, 225, 368, 

369, 37I“3747 376, 399, 4iS, 429, 
432, 542, 562, ii. 46, 175, 269, 432, 
491-493, 495, 49S-500, 502, 504, 
509, 511, 513, 518, 521, 527, 535, 

552 
Jaw-bones, of the animal sacrificed at 

the Great Feast, i. 217, 574, ii. 124, 
125, 130, 270; of various animals, 
i* 435, 463, ii. 324, 390, 419, 422 

Jaws of a dead person, bound up, ii, 

435, 447, 490, 539 
Jbala, the country of the, i. 4; their 

dislike of the 'Arab, i. 5 ; dwellings, 
i. 7 ; tribes, i. 8 

Jbel l-gdar (Dukkala), i. 45, 62, 80 
Jdidu, i. 431, ii. 4^9 
Jean, C., ii. 500, 502, 508, 550 
Jidwdl {jidwel, jidwlT)^ i. 129, 144- 

* 146, 2ii, 215, 217, 218, 315, 328, 
355, 360, 573, ii. 55^ 

Jelhj charm called, i. 213 
Jenn ziL^jenntya^ the terms, i. 262 
— saints or kings, i. 49, 73, 78, 93, 

228, 283, 284, 293, 343-345, 347, 
351, 364, 367, 381, 389, 391 

Jerks, spasmodic, ii, 14, 35 
Jerusalem, i. 138 
Jevons, F. B., i. 569 
Jewish cemeteries, i. 253, ii. 539 
— customs and beliefs, i. 223, 375, 

430, 433» 449, 4537 4^2, 465* 47^, ii. 
371, 430-432, 4967 529 

— influence, i. 382 sq. 

—jnim, i. 264, 275, 296, 324, 360 
— shrines, visited by Muhammadans, 

i 72, 195 sq. 

Jews, as guests, i. 46 ; visiting certain 
Moorish shrines, i. 72, 195 ; money 
given by, i. 94; spat upon, i. 94; 
prohibited from entering Moorish 
shrines, i. 195 sq.; writing a charm 
called d^ebrld^ i. 208, 210; contact 
with, polluting, i. 229 sq., ii. 4, 
228; making vegetables grow, i. 
260 sq., ii. 252 j curses of, i. 491; 
oaths made to, i. 493 ; clientage of, 

535 i euphemistic term for, ii. 
26; dreaming of, ii. 54; asked to 
pray for rain, ii. 252, 255; the 
urine of, ii. 301, 555; custom 
observed by Muhammadans in 
connection with funerals of, ii. 497 ; 
inappropriate for Muhammadans to 
walk over the graves of, ii. 539 ; not 
allowed to visit a Muhammadan 
cemetery, ii. 539; represented in 
masquerades, see Masquerades. See 
Hebrews 

Jhering, R. von, i. 545 
Jibril, i. 50. See Sidna Jebril 
JMla, i. 177, 182-184, 349*7 ii- 449 
Jildli r-R6gi, i. 352 
yznn (jdTzn), the eastern, i. 79, 366-590; 

snakes regarded as, i. 36S, 383 sq., 

ii. 351 sq.; protection against, i. 
374-376, ii. 378, 518, 530, 532, 560; 
western influence upon the cult of 
the, i. 378 sq.; enchantment prac¬ 
tised by the aid of, i. 579 

Jnun, Chapter IV. i. 262-301 : their 
nature and doings; Chapter V. i. 
302-351 : prophylactic measures 
against, and remedies for troubles 
caused by; Chapter V. i. 351-365: 
in the service of men and saints; 
Chapter VI. i. 366-390 : the origin 
of beliefs and practices relating to 
the; Chapter VII. i. 391-413: 
individual spirits generally included 
among the; i. 26, 66, 72, 73, 78, 
S5-88, 93, 94, 97, 103, 105, 107, 
112, 114, 115, 118, 130, 132, 138, 
162, 167, 188, 200, 204-209, 211, 
212, 215, 218, 220, 222-224, 227, 
228, 231, 235, 237, 242, 243, 254, 
428, 435, 438, 441, 442, 464, 481, 
497, 503, 504, 551, 555, 556, 570, 
571, 580, 602-605, ii. 4-7, 9, II, 16, 
18, 23, 29, 32, 33, 42, 44, 60, 65, 66, 
69, 74 85, 90, 98, 107, I15, 117, 
118, 120, 122, 131, 163, 164, 168, 
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197, 217. 227, 228, 232-236, 23S, 
239, 241-247, 249, 262, 2S0, 281, 

297, 302, 305. 309. 310, 319, 325. 
326, 328, 337-340. 342, 344, 348- 
35°, 369, 373, 374, 378-383, 385- 
390, 393-395. 399, 426, 436, 444, 
450, 451, 518, 519, 525, 526, 530, 
538, S4S, 547, 550, 558; Muham- 
madan, i. 73, 211, 212, 215, 220, 
22S, 264, 267, 275, 284-2S9, 292, 
296, 300, 301, 306, 313, 315, 352, 
360, 361, 3647 389, 555 sq., cf. i. 367 ; 
Christian, i. 228, 264, 275, cj. i. 367 ; 
Jewish, i. 228, 264, 275, 280, 296, 
324, 360; pagan, i. 228, 264; die 
language of the, i. 264, 285, 329, 
3547 ii. 553 ; saints or kings of the, 
see Jenn saints or kings 

Job, ii. 397 
Joel, i. 545 
Johnston, R. L. N., i. 179, 286, 604 
Joints, pain in the, i. 165 
Joseph, i. 142, ii. 240, 491 
Josephus, Flavius, ii. 431 
Joshua, i. 568 
Journey, starting on a, i. 89, 95, 206, 

207, 223-225, 278, 410, 597 sq., ii. 
2, 4, $7 77 10, 12, 13, 15-17, 28, 
30-32, 41-43, 45, 171, 321-323, 327, 
3337 336, 353; means of securing 
a speedy or safe return from a, i, 89, 
121, 173, 206, 210, 213, 594, 596, 

ii- 59 
Judge, the place where sentences are 

pronounced by the, i. 204, 238, ii. 12 
Judges, i. 489 
Jugglers, i. 362, 580, ii. 23, 340 
Jtdy, ii. 159, 160, 206 
Jxme, ii. 159, 160, 182, 224. See Mid¬ 

summer 
Jumpers, i. 81 
Jupiter, Terminalis, i. 24 ; a protector 

of guests, i. 545 sq, 

jUrJ li-^far, j- (rock on the Atlantic 
shore), i. 266, 289 

Juvenalis, D. J., i. 100 
^Jwim^a Ddr Twtla^ (Andjra), i. 402 

KababTsh, i. 471, ii. 41, 42, 401, 406, 
415, 491, 499, 500, 506 sq. 

Kabbah, the, i. 38, 78, 137, 138, 151, 
ii. 465 

Kdf dydPain i. 289 
— 1-ihudi (Sefru), i. 72 
Kdfer mujdlled (kgfer miijellld}, i. 509 , 

Kajdya, or the 19th chapter of the 
Koran, i. 411 

Kalendae femmeae, ii. 157 
Kalends of January, the Roman feast 

of the, ii. 153-156, 15S, 173 
Kalimah, or creed, the, i. 63, 92, 106, 

108,124, 2oq, 208, ii. 124, 226, 435, 
445j 446, 45O7 456, 490, 5097 5257 
52S, 556 

K^und, Kr., ii. 516 
Kamilaroi (New South Wales), i. 478 
Kampffmeyer, G., ii. 182 
Karma MiSrseta (Dukkala), i. 77 
Kasteren, J. P. van, i. 438 
Kaustinen, J., i. 468 
Kazarow, G , ii. 154 
Keil, C. F., ii. 494 

Kerchiefs, i. 445, S20, 567, S94, 98, 
99, 126, 343, 371, 395, 411, 421, 
426, 439, 488 

Kerzaziyin, i. 182, 1S5 sq. 

Keskqs {kiskds), i. 403, 553, ii. 180 
Kessler, K., ii. 93 sq, 

Kett®aniyin, i. 182 sq. 

Keys, i. 589, 599 sq., ii. 29 
Kicking, ceremonial, i. 588 
Kidnapping a woman, i. 274, 534 
ICidneys, of the animal sacrificed at the 

Great Feast, ii. 62 ; of animals, ii. 
302, 363 sq. 

Kids, i. 202, ii. 175, 176, 300, 302, 

343 
Klf, or Indian hemp used for smoking, 

i. 212,238, ii. 323. See Smoking 
Killed, a person who has been, the 

place of his death, i. 261, 277, 326, 
4047 5057 ii. 548-550, 558 sq.; the 
grave of, i. 326, ii. 548-550, 558 sq.; 
the corpse of, ii. 10; mourning for, 
ii. 441, 470, 472; martyrdom of, 
ii. 559 sq. 

Kings, holiness of ancient Berber, i. 
39; a parasol carried over the 
Ass3rrian and Persian, i. 257 

Kir aha {kardha, korfi), i. 212, ii. 345 
Kissing, i. 43, 63, 71, 74, 93, 96, 136, 

168, 169, 187, 197, 240, 2S4, 285, 
351, 522, 525, S4I, 551, 552, 554. 
“■ 32, 36, 6s, 96, 114, 126, 283, 345, 
348,377,388,403,425,435,442,461, 
491, 515, 521, ss8 

Klein, F. A., ii. 380, 385 
Klunzinger, C. B., i. 367, 368, 370, 

371, 374, 378, 379, 387. 38S, 41S, 
418, 423, 424, 426, 444, ii, 315, 318, 
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377, 380, 385, 390, 432, 433, 493, 
49S, 508,511 

Knife, charms written on the blade of 
a, i. 210, 217; bread not to be cut 
with a, i, 252; the, used for 
slaughtering the animal sacrificed at 
the Great Feast, ii. 119, 122; the, 
used for cutting the navel-string of 
a new-born child, ii. 373, 382. See 

Clasp-knives, Daggers or knives 
Knots, i, 26, 27, 73, 88, 91, 112, 113, 

189, 408, 445, 554-55^^ 5^2, 572, 
576, 5S3, ii. 62, 233 

Koran^ the, the haraka of, i. 33, 45, 
46, 139, 238 sq., ii. 3 ; recitations of 
or from, i. 45, 62, 92, 96, 112, 113, 
nS, 121, 123-125, 128, 139, 15s, 
156, 168, 171, 174, 175, 180, 183, 
184, 1S9, 192, 206-20S, 214, 227, 
231, 256, 268, 288, 300, 311, 312, 
316-318, 327, 350, 353, 355, 359, 
360, 375, 394, 407, 410, 444, 487, 
4S8, 526, 531, 557, 567, 601, ii. II, 
12,20, 80, 95, 97, 233, 252, 256, 257, 
259, 261, 263, 273, 348, 414, 429, 

434, 449'45L 453, 454, 45^, 461, 
466, 468, 474-4S2, 484, 4S6-490, 
SOI, 502, 509, 510, 525, 526, 528, 
529, 555 ,* quoted, i. 72, 91, 92, 
102-104, 114, 116, 119, 126, 13s, 
138, 142, 153, 186, 238. 369, 373, 
374, 382, 387, 407, 412, 413, 476, 
542, 579, ii- 34, 46, 74, 92, 93, 96, 
176, 313, 362, 465, 534, 542, 560; 
charms containing words of, i. 129, 
130, 145, 146, 208-216, 218, 275, 

315, 327-329, 354, 355, 361, 406, 
444, 445, 464, 465, 474, 572, ii. 125, 
179, 260, 261, 302, 318, 319, 327, 
328, 344, 556; sent down to the 
Prophet, i. 133, ii. 96; a copy of, 
used as a charm, i. 312, ii. 399; a 
jpnn connected with every verse of, 
i. 354; defiled by would-be jugglers, 
i, 362 ; swearing on, i. 493, $12 sq,i 
covenanting performed over, i, 566 

Kordofan, i. 93, 400, 420, 543, ii. 315, 
416, 432. 493 

»Koreish, ii. 93 
Krdma^ i. 349 
— ta^t I-fedddfiy ii. 224 
Kmuss, F. S., i. 547 
Kremer, Alfr^ von, i. 39, 75, 78, 115, 

119, 126; 13s, 2$7, 3^-368, 370, 
V 37^, 374t 375^ 383, 399-40i, 408, 

413, 421, 427, 431, 439, 445, 473, 
542, 544 sq,, ii. 3, 55, 57, 493 

Knstensen, E. T., ii. $15 
Kunz, G. F., i. 439, 441 
Kunze, Friedrich, i. 596 
Kumai (Gippsland), i. 478 
KtcsksH, See SSksii 
— l-mldzmtn, ii. 475 
Kutubiya, the (Marraksh), i. 396 

Lactantius, L. C. F., i. 40 
Ladles or spoons, i. 251, 332, 598, ii. 

59, 223, 258, 259, 265-271, 273, 319, 
379 

Ld^d, ii. 458, 459, 461, 485, 488, 489, 
529, 544 

La^il or Ljjiil, i. 404, ii. 444, 445, 
526, 527, 549 

Vain sshon (Ait Warain), i. 85 
— {Vairi) Uglu (Aglu), i. 87 
Lake, a holy, i, 66 
— Tritonis, i. 91, ii. 272 
Ldlla, the use of the term, i. 36, 47, 

ii. 403 
Lalla ‘Aisa, i. 293 
— '^Awis, i. 154 sq. 

— ‘Aziza Buhfi (Isksawan), i. 194 
— Par l-:^mra. See Dar 1-hamra. 
— Fatna Ummfi (Dukkala), i. 166 
— Griba (Fez), i. 46 
— Hajja (Ait Brayim), i. 82 
— (Lalla) IJsna (Haha), i, 59 
— <i-dj^ma‘, i. 50 
— Ji-ma* z-Zarqa (Mequinez), i. 496 
— Jebrin, i. 50 
— Jmila, i. 293, 364 
— ^Jwfm^a Par Twilas, i. 402 
— Menni, i. 99, 101, 502 
— Mira, i. 293, 310, 344, 350 
— Mira l-‘Arbiya, i. 283 
— (Ldlla) n-Na^a (Dukkala), i. 50 
— Nfisa (Sefru), i, 60 
— Rabe'a, i. 183 
— R^ma u Musa (Hia^ia), i. 69 
— Rabma Yusf (Masst), i. 44, 255, 

554 sq, 
— Ratma (Dukkala), i. 50 
— Rqfya bents Bel 1-E[amar (S€fru)v. 

i. 85 
— Rgiya, i. 293, 332 
— ^-Sdfin (Tangier), i. 165 
— TSabakiyuts (Demnat), i. 66, 339 
— Ta^buUat (Aglu), i. 69 
— TakSrkust (Ait ^^uzgit), i. 64, 86, 

I9S, 229, ii. 264 
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Lalla Tamjlujt (Unziitt), i. 8i sq., 

ii- 57 
— Taqqandut (IIaha). See Imi n 

Taqqandut 
— Tigmammas (Haha), i. 498 
— Tignugi (Haha), i. 59 
— Tsuglhair (Demnat), i. Si 
— z-Zahhara (Andjra), i. 68 
Ldma or Idmma^ i. 175, 341, 349 

La Martiniere, H. M. P. de, i. 15 
Lambs, i. 221, 589, 590 sq,, ii. 176, 

iSi, 207, 284, 299-joj, 343, 508 
Lameness, i. 231, 273, 497, 500 
Lamps, i. 205, 258, 285, 300, 304, 305, 

33S, 359, 453, 465, 504, 508, 594, 
ii. 24, 33, 451, 510 

Landtman, Gunnar, i. 431, 433, ii. 2^3 
Lane, E. W., i. 39, 45, 47, 48, 104, 

loS, 109, 113, 114, 118, 119, 135, 
139, 141, 153, 168, 169, 174, I7S, 
225, 356, 366, 367, 369, 371, 372, 
374-376, 378, 387, 399, 413, 418, 
422, 426, 428-432, 444, 542, 579, ii. 
6, 41, 42, 44-46, 61, 78, 90, 97, 205, 
304, 361, 362, 378, 380, 382, 390, 
397, 398, 40S, 414, 415, 432, 491, 
493-497, 501, 502, 504, 508, 511, 
512, 528, 533, 536, 551 

Lane-Poole, Stanley, ii. 6, 428 
Language, spoken in Morocco, i. pp. 

ix-xi, 1-4, ii. 161, 162, 205; of the 
angels, i. 45; of the jniin, i. 264, 
285, 329, 354, ii. 553 

Laoust, Emile, i. 4, 92, loi, 405, ii. 40, 
41, 43, 44, 64, 65, 69, 71, 73, 79, 
83-85, 131, 146-148, 151-153, 156, 
159, 161; 162, 165, 166, 168, 171, 
186, 187, 199, 201, 202, 208, 209, 
222, 224, 225, 227, 228, 231, 232, 
242, 247-249, 258, 267, 269-271, 
275-278, 295, 311, 371,481 

Ldqwa, or distortion of the face, i. 
165 

Larches, i. 77 
Larders, i. 232 
Varf^ ii. 411. See ‘ Orf 

Larks. See Crested larks 
Larvae, ii. 124 
Ldrydh.^ i. 66, 86, lio, 263, 285, 

287 sq^ See Rydk^ U- (Id-) 

Larynx. See Throat 
Lasch, Richard, i. 115, 514 
Ld^sdr, See la- (la-) 
I^ssy, Ivar, i. 143, ii. 71, 72, 80, 206 
Last, the, portion of food in a dish, i, 

VOL. II 

106, 197, 541 ; sheaf, i. 106, 252, 
ii. 225.227, 253 

Lather of a horse, ii. 2S6, 355 
Laughing, i. 244, 356 sq., ii. 53, 3S4, 

527 

Laurels, i. loS, 257, 441, ii. 166 
Lava^idula stoechas. See Sendgura 
Lavender, i. no, 248 
Lawrence, R. M., i. 141, 143, 225, 

463, ii. 35 
Lawson, J. C., i. 431, 433, 468, 471 
Layard, A. H., i. 257, 490, 544 
Lbdb^ ii. 403 sq. 
Lea, H. C., i. 514 
Lead, euphemistic name for, ii. 28 
Leaning one’s head against one’s hand, 

i. 603 
Leared, Arthur, ii. 318, 346 sq. 
Leave-taking, ii. 296 sq. 

Leaving a room, shrine, or mosque, i. 
206 

— something behind, ii. 32 
Lebanon, i. 367, 415, 418, 419, 439, 

440, 443. 463, 47L 473, ii- 33 
Lees, G. Robinson, i. 48, 75, 192, 208, 

210, 367, 369, 371, 374, 376, 415, 
418, 419, 429, 432, 440, 442, 470, 
542, 544, 545, 549, ii- 253, 380, 397, 
432, 493-495, 502, 551 

Lefebure, E., i. 356 
Left ear, the, i. 95, 306, 598 
— eye, the, i. 357 
— foot, the, i. 372, ii. 382 sq. 

— hand, the, rites performed with, i. 
88, 112, 341, 357, 359, 434, 458, 

509, 555, 599, ii. 14, 15, 237, 445 ; 
eating with, i. 272; rings worn on 
fingers of, i. 306, 352, 441 

-handed persons, i. 95, 112, ii. 14, 
108 

— side, the, i. 306, ii. 14, 35, 36, 55 
— slipper, the, i. 597 
Legs, eating with outstretched, i. 603 ; 

of the animal sacrificed when a 
chfid is named, ii. 394 sq.; of the 
animal sacrificed at the Great Feast, 
ii. 395 

Lehdit^ meaning of the term, i. 529 sq. 
Leist, B. W., i. 545 sq. 

Lemon trees and lemons, ii. 23, 185 
Lempri^re, William, ii. 539 
Lending wives to guests, i. 538 sq, 

Lennep. See Van-Lennep 
Lentils, ii. 166, 208 sq. 

Lentisks, i. ill, 325, ii. 185, 422 

2 Q 
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Leo Africanus, i. 6, 13, 14, 39, 44? 45? 
Ill, 131, 132, 355, 579, 601, ii. 156, 
173? 1S4, 350, 378,417,436,474? 485 

Leopards, i. 463, ii. 3x6 

Lepers and leprosy, i. 87,484,486,497, 
499, ii. 44 

Lerchundi, Jose, i. 117 
Lesser Bear, the, i. 143 
Letoumeux, A., i. 514, 543, ii. 217. 

397,431.492.504,508 
Letters of the Arabic alphabet, 

numerical values given to the, i. 
144 ; written without vowel signs, i. 
217 ; without diacritical points, 5, 
217, 328, ii. 260 sq.; charms written 
with disjointed, i. 217, ii. 260 sq, 

Leucoma, i. 130, ii. 18, 191, 294, 332 
Levi-Provengal, Evariste, i. 160, ii. 

164, 16S, 173, 180, 1S3, 192, 194 
Levirate, i. 535 
Levites, ii. 253 
Leviticus^ ii. 253 
Lgol, i. 39S 
Li&h^ the, ii. 160 
Liars, patron saint of the, i. 181 ; in a 

rite intended to raise the wind, ii. 
231, 232, 280 

Liher aggregationis, i. 30 
Libidinousness, charms against, i. 212 
Libyan Desert, the, i. 48, 191, 192, 

543, ii. 380, 431, 492, 493, 502, 507, 

S14 
Libyans, i. 14, 78, 91, 100, 120, 122, 

126, 451, 452? 514? 563? ii- 204, 
269, 272, 313, 430 

Lice, i. 105, 112, 238, 239, 258, 443, 
ii. 50, 68, 171, I9L 3^0 sq. 

LiddeH, H. G., i. 27 
Light, strange phenomena of, i. 124, 

161, 162, 270, 369, ii. 548 ; siriking 
a, i. 295 ; extinguishing a, i. 295, 
312, ii. 29; a protection against 

jniin, i. 300,302, 305, ii- 66, 385,436, 
445, 4SI, 526, cf. ii. SIS sq.; moths 
fluttering about a, ii. 359 

Lighting a candle or lamp, i. 295, ii. 33 
Lightning, i. 118, 2S9 
LlW Chapter XIIL ii. 58-86 

passim 
— I’qadr, i. 133, 22S, 301-303, 30S, 

314. 495. “• 96-98, 238, S3S 
— s-^ddla^ ii. 65 
— l-wq^dqniya, ii- 464 
— hwqjidqniya f dar l-miyit*, ii. 470 
Lintels, i. 315, 317 sq.y ii. 122 

Lions, i. 368, 463, ii. 50, 575, 316, 31S 
Liorel, Jules, ii. 504, 50S 
Lip, persons having a sore under, ii. 13 
Lips, itching of the, ii. 36; smeared 

with cow-dung, ii. 102. See Walnut 
root or bark 

Lissauer, A., i. 15 sq. 

Little Feast, the, i. 50, 133, 175, 254, 
374, 494 sq., ii. X02-I0S, 131, 142, 
146, 147, 406, 420, 483 

Liver, the, of the animal sacrificed at 
the Great Feast, i. 234 sq., ii. 63, 
no, 120, 121, 129; of the animal 
sacrificed when a child is named, 

ii. 389-394 
— complaints, i. 201 sq. 

Livers of animals, i. 316, ii. 2SS, 292, 
298, 301? 302, 310, 313, 31S-320, 
325? 327? 332 

Livius, Titus, i. 545 
Lizards, i. 36S, ii. 347 
Lmdbit, or the feast of a saint, i. 175 
Lobel, D. Th., ii. 45 
Locked doors, opening of, i. 207 
Locusts, i. 93, ii. 9? 35^, 359, 362 
Loir, A., ii. 43L 432, 49L 494, S3i 
Looking behind, i. 272, 283, 331, 333, 

336, 340, 341, 419, ii. 555 
-glasses, i. 214, 272, 370, 445, ii. 

274, 27S, 334, 381 sq. 
Losing a thing, i. 370, 40S, 411, 608 
Lotus trees, i. 76, 553, ii. 378, 461 
— -motives, supposed, i. 469, 474 
Love, means of exciting a person’s, i. 

126, 127, 129, 212, 213, 361, 577 sq., 

ii. 327, 339 sq.; of putting a stop 
to or preventing, i. 574 sq., ii. 321, 

555 
Lucanus, M. A., ii. 354 
Lucian of Samosata, ii. 503, 515, 5^7 

Lumbago, i. 370 
Lumps on the face and body, ii. 363 
Lunatics, i. 47-49? 37o, 389? ii- 272, 

273, 330. See Madness 
Lungs, of the animal sacrificed at the 

Great Feast, ii. 62, 120 sq.; of 
hares, ii. 327; of the animal 
sacrificed when a child is named, 

ii* 392, 394? 396 
Lupercalia, ii. 154 sq. 
Luschan, Felix von, i. 474 
Lweka, i. 448 
Lyazamiyin, i. 157 
Lydus, Joannes, ii. 155 
Lying, bad fal, ii. 13 ; an infringe- 
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merit of the fast of Ramadan, ii. 92 ; 
in a rite intended to raise the wind, 
ii. 231, 232, 2S0. See Liars 

Lyon, G. F., i. 430, 470, ii. 306 

Md^dmmrm^ families of, i. 41 
MacCuUoch, J. A., i. 469 sq.^ ii. 352 
Macedonia, i. 415, 431, 435, 443, 463 
Maciver. See Randall-Maciver 
Maclagan, R. C., i. 418, 425, 433, 477 
Macrobius, i. 122 
Madness, i. 173, 231, 271, 336, 361, 

370, 384, 389. 392, 393, 398, 405, 
481, 516, 561, ii. 318, 331, 367, 555. 
See Lunatics 

“ Magic ”, meaning of the term, i. 
17-34; “natural”, i. 20, 30; 
“ sympathetic ”, i. 20 ; “ homoeo¬ 
pathic ” or “ imitative ”, i. 20, 31 ; 
“ contagious ”, i. 20 

Magic, the relationship between re¬ 
ligion and, i, 17-34; mediaeval 
conceptions of, i. 19, 20, 29 sq.; 

strangers versed in, i. 539 
— causation and prognostication, the 

relation between, ii. 1-3, 129 
Magicians, i. 359, 362-364, 378 sq. 
MahLdhba (mkedba), i. 212, 213, 361, 

577 sq. 
Mahadeva Sastriar, E. N., i. 436 
MaJplo^ i. 276 
Mdbr/ib, i. 495, ii. 97, 112 sq. 

Mdkzen, /-, i. 357 
Maize, i. 134, 339, ii. 42, 173, 192, 

193, 196, 209, 212, 2$i 
Malaria, i. 79, 84, 165. See Fever 
Malay Archipelago, natives of the, i. 

478, 514, ii. 275, 499, 537 
— Peninsula, Muhammadans or the, 

i. 115,418, ii. 491,499, 509 
Malik, ii. 361 
Maliki sect, the, i. 8, ii, 361 
Malinowski, B., i. 21 
Mallets, ii. 231, 282 
Mallows, ii. 288 
Malta, ii. 505 
Maltzan, Heinrich von, i. 48, ii. 432 
Mamurius Veturius, ii. 155 
Mdndzil (sing, menzld)^ names of the, 

ii. 159 sq. 
Mandolines, ii. 81 
Manichaeans, ii. 93 sq. 

Mannhardt, Wilhelm, ii. 155,199, 201- 
203, 252 

Manslayers, i. 237, 261, 276, 277, 326, 

488, 525, 526, 530-532, 579, ii. 10-12, 
iiS, 119, 180, iSi, 304, 404 

Manta, ii. 223, 224, 268 
Manuy The Laws of, i. 546-54S 
Maori, i. 478 
Maqdm {mqdvi), meaning of the term, 

i. 60 sq, 

Maqta*, 1- (cave outside Fez), i. 73, 
283-285,338,358 

Md^rdj, ii. 89 
Marqais, Georges, i. 6, 12 
Margais, W., i. 186, 240, 504, 550, ii. 

3, 26, III, 161, 182, 209, 330, 408 
March, i. 176, ii. 93, 94, 147, 155, 157, 

159, 160, 162, 164, 174, 175, 177, 
300 

“ Mare of the graveyards, the ”, i. 
405 sq. 

Marett, R. R., i. 27, 29 
Mdrfuda dyalt s-siyid, /-, meaning of 

the term, i. 174 
Margoliouth, D. S., ii. 432 sq. 

Marindin, G. E., i. 583, ii. 154, 515 
Marjoram, ii. 383 
Mdrkd {mdrkah), i. 61, ii. l6l 
Market-places and markets, i. 197, 

229, 242, 265, 268-270, 277, 279, 

298, 305, 312, 323, 333-33S. 343> 
3S4, 357, 364, 403, 426, 434, 438, 
497, 503, 515, 525, 526, 533, 536, 
537, 565 •??•, ii. 12, 17, 32, 190, 285, 
292, 482 

Marmol Caravajal, Luys del, i. 6 
Mamo, Ernst, i. 208, 210 
Maronites, i. 91, ii. 505 
Marquardt, J., i. 583, ii. 155, 157, 513 
Marriage, a good thing and a religious 

duty, i. 46,47,407, ii. 9, 538 ; means 
of bringing about a, i. 66, 79, 81, 
89, 164, 204, 205, 294, 361, 362, 
364, 365, 434, 533-535, 55o, 600, ii. 
67, 194, 195, 338, 379, 557 J days 
for contracting or celebrating a, i. 79, 
133, 225, ii. 40, 41, 43 sq.; between 
cousins, i. 164; means of preventing 
the consummation of a, i. 204, 368, 
572-574, ii- 125, 556; practices 
supposed to prevent the conclusion 
of a, i. 220, 574, 575, 580, 595, n. 
194, 220, 243, 343, 402, 544, 552, 
555 sq.; days unsuitable for 
celebrating a, i. 255, ii. 42, 46; 
between a man and a jenntya, i. 
266, 267, 366, 384; means of 
facilitating the consummation of a, 
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i- S73> 581-583, ii- 22, 311, 324, 557 ; 
prevented by bad ii. 31 ; pro¬ 
hibited to viidows for a certain 
period, ii. 473, 507. See Bride¬ 
grooms, Brides, Weddings 

Married only once, persons who have, 
i- 330, 357^ 584, 5S8, ii. 121 

Marrow-bones, ii. 364 
Marsi, ii. 354 
Mdrstdn, i. 48, ii. 444 
Martha, Jules, i. 46S, 471 
Martyrdom, various kinds of, ii. 559 sg. 
Jl/aryd^ {merydh), i. 276 
Masai (East Africa), i. 47S, 550 
Masbahiyin, i. 157, 240 
Maspero, G., i. 100 
Masquerades, North African, i. 110, ii. 

80-S6, 133-15S, 161, 172 sq. See 
Carnivals 

Masquerading, rain-making by, ii. 
258, 261, 262, 265, 271 

Masqueray, E., ii. 161, 16S 
Masst, the saints of, i. 190 
Mastic, i. in, 309, 310, 338, 346, ii. 

383 
Masubori (Hausaland), i. 379 
Mata, i. 231 ii. 221-224 
Matches, i. 94, 602 sq., ii. 487 
Mathujsieulx, H. M. de, ii. 263 
M^tmur or mdtmura. See Granaries 
Matrilineal descent, i. 216 
Matronalia, ii. 157 
Mats, of saints, i. 64, 558; used in 

*<zr-makmg, i. 523 sq.; in witch¬ 
craft, i. 575, 57S sq.; brought from 
a mosque in the case of a death, ii. 
468, 469, 540 

Matthews, A, N., ii. 408 
Mattresses, i.^602 sq., ii. 436, 468, 540 
Mauchamp, Emile, ii, 372 
Mauretania, i. 39, 40, 84, 122, 123, 

514 
Mauss, Marcel, i. 28 
May, i. 595, ii. 147, i59,160, 177, 180, 

221, 224. See Mat l-ard 
Meakin, Budgett, i, 13, 14, 37, 38, 

45, 48, 66, 396, 538, ii. 91, I53» 19O; 
222, 223, 330, 346, 356, 417, 456, 
478 

Meal, a common, covenanting by 
-means of. i- 525. 54°, 567-569*; 
oaths sworn by food partaken of at, 
i. 568 

Meals, remains of, i. 42 ; at New 
Year’s tide, i. 132, 133, 592, ii. 

162-168; supposed to increase the 
supply of food, i. 202, 591 sq., see 
infra; connected with the first 
churning of the year, i. 245-247 ; 
with the sevdng of tents, i. 591 sq. ; 
at Midsummer, i. 592, ii. 192-194; 
connected with ploughing, i. 592. 
ii. 210-217, 220; at ^dsura, ii. 6l- 
64; at the mulud, ii. 88; at the 
Great Feast, ii. 115, 137; on the 
threshing-floor, ii. 193, 22S, 234-237, 
241 ; connected wnth reaping, ii. 
224 sq.; with a death, ii. 248, 438, 
450. 453. 454. 462. 466-468, 470, 
475-479. 482, 484. 502. 503- 30S- 
510. 513, 515, 516, 533, 534, 536, 
546; after the sowing of maize or 
durra, ii. 251 ; connected wdth the 
sowdng of beans, ii. 251 ; with rain¬ 
making, ii. 257, 259, 260, 263, 266, 
267, 273 ; wdth the birth of a male 
foal or a calf, ii. 2S3, 292, 343 ; 
with the buying of animals, ii. 284 
sq.; with the slaughter of an ox or 
a cow, ii. 293 ; with the shearing of 
sheep, ii, 300 sq.; of huntsmen, ii. 
365-367; connected with target- 
practice, ii. 369; with childbirth, 
ii. 376 sq.; with the naming of a 
child, ii. 387-396; with the first 
shaving of a child, ii. 408, 410; with 
circumcision, ii. 419, 421-424, 426- 
429; with funerals arranged in 
advance, ii. 486-488 ; partaken of 
in mosques, see Mosques; at 
saint-shrines, see Saint-shrines 

Measles, i. 271 
Measures of (dead) bodies, ii. 460, 488, 

532, 546 
Meat, polluting, i. 239; haunted, i. 

273, 277-279, 303-3057 312, 324; 
oifering of, i. 279, 426 ; oaths sworn 
by, i. 503 ; affected by contact with 
manslayers, ii. 10-12; dreaming 
of, ii. 47, 51 ; obligatory to eat, ii. 
96 sq.; children entertained with, 
when an animal is bought, ii. 285; 
not to be bought at the same time 
as a cow, ii. 292 

Mecca, i. 38, 78, 136-13S, I49-I5i» 
370, 372, 379, 38I7 400, 402, 4157 
432, ii. 34, no, 114, 431, 432, 492, 
4937 4957 497, 50i, 502, 5047 5o7“ 
509; the Shereef of, i. 257; the 
direction of, see QaMa; the pilgrim- 
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age to, see Pilgrimage. See Kabbah, 
Zemzem 

Medina, i. 136-138, ii. 497 
Mediterranean culture, an ancient, i. 

12, 14, IS, 476 sq., ii. 15S, 204, 252, 

2S3. S04> SOS. S16 
— race, the, i. 15 
Mehlis, C., i. 16 
Mejdub irnajdub')^ i. 48, 49, 159 
Mejniin^ i. 48, 276 
Mela, Pomponius, i. 78, 84, 122, ii. 

57, 272, 551 
Melons, ii. 193 
Memliik^ i. 276 
Memory, means of making schoolboys 

apt to learn or of strengthening 
their, i. 117, 197, 198, 200, 213, 214, 
600, ii. 22, 125, 178, 179, 325, 339 ; 
causes of indocility or weakening 
of the, i. 238, 256, 280, ii. 243, 244, 
2S8, 294, 485, 501 

Menstruation. See Blood 
Mercier, Gustave, ii. i6i 
Merker, M., i. 550 
Merra, i. 391 
Merrill, Selah, i. 562 
MeS'St, i. 273, 276, 326, 330 
Meskun^ i. 276 
Mesopotamia, i. 440, ii. 379 
Metawile, ii. 19, 333 
Meteorites, i. 78 
Meyer, Hans, i. 83, 122 
Mezrag, i. 537 
Mezwar, i. 169 sq. 

Mgeliid, ii. 381 
MJ^dlJpal, i. 48 
Mhammed, the name, ii. 407 
M^dmmsa, amulet called, i. 448, 450 
Mice, ii. 327 
Michaux-Bellaire, E., i. 425, ii. 379, 

385, 417, 418, 437, 447, 4S0, 4S1. 

4S3. 4SS. 47S 
Midsummer, i. 88, 109, no, 132, 176, 

234, 240, 327, 393, 434, 438, 441- 
444, 571, 592, ii. 121, 148, 171, 179, 
182-206, 228, 229, 294, 299, 312, 

35S 
Midwives, ii. 376, 378, 381, 

383-385, 388-397, 443 
Mika’il, i. 411 
Milk, ii. 2g^-2gq; the baraka of, i. 

102, 103, 221, ii. 3, 18, 207 ; offered 
to dead saints, i. 169 ; offered to or 
sprinkled on a bride, i. 198, ii. 8, 
19, 295 sq.; blowing on, i. 198, 

203, 236 sq., ii. 297; practices 
intended to increase the supply of, 
i. 199, 247, 591, ii. 165, 343 ; used 
as a remedy, i. 203, ii. 18, 297, 303, 
357 ; qazquza in, i. 221 ; offering 
of, i. 223, 243, 244, 426, 427, 540, 
ii. 19, 41 ; sometimes affected by 
prayer, i. 227 ; affected by smoking 
tobacco or klf, i. 23S ; not to be 
poured out on a road, i. 240; 
exposed to and protected against 
evil influences, i. 243-247, 248, 421, 
423, ii. 170, 339; sale of, i. 244; 
fresh, not to be taken into a mosque, 
i. 256 ; if boiling over into the fire, 
i. 258; spirits fond of, i. 270, 377, 
406; used in rites connected with 
the jhun, i. 318, 320, 322, 346, 347, 
351, 381 ; oaths sworn by, i. 503 ; 
guests received with, i. 540, ii. 296 ; 
in betrothal rites, ii. 18 sq.; as a 
means of benefiting newly bought 
animals, ii. 19, 285 sq.; prog¬ 
nostication relating to, ii. 128, 164; 
robbing people of their, ii. 170 ; 
made scarce by a thunderstorm in 
hdiyqn, ii. 176; used in practices 
intended to destroy the bqs, ii. 180, 
296; in a rite intended to cause 
prosperity, ii. 194; given to the 
ploughman, ii. 219 sq.; given to 
schoolboys praying for rain, ii. 261 ; 
applied to the animal ridden by a 
bride, ii. 296; a newly married 
couple received by the wife’s mother 
with, ii. 296 ; offered or applied to 
pilgrims or their animals, ii. 296 sq.; 

made scarce by a tortoise, ii. 343. 
See Biestings, Buttermilk 

—, curdled, i. 102, ii. 295; sour, i, 
102, 237, 245, 503, ii. 130, 180 

—, of a donkey, ii. 288 ; of a bitch, ii. 
307 ; of a woman, see Breast 

Milking, unclean women prohibited 
from, i. 232 

Milky Way, the, i. 130 sq. 
Mills, i. 204, 283, 331. See Hand- 

mills 
Millstones, i. 289 
Mimosa, i. 373 
Mimun, i. 391 
Mina (Muna), i. 412, ii. no 
Mint, ii. 383, 480 
Miracles, worked by saints, i. 148-168 
Miscarriage, i. 271 
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Misers. See Niggards 
Mishkdf, i. 99, loi, 104, 123, 135, 

136, 139, 141, 237, 368, 374, 408, 
409, 433, 463, 476, ii. 2, 3, 16, 35, 
44, 55, 74, 92, 96, 105, 109, 120, 
151, 152, 304, 351, 352, 361, 362, 
397, 408, 414, 490, 492, 494-498, 
501, 503, 504, 506, 507, 5n, 519, 
528, 534, 538, 560 

Mislaying a thing, i. 411 
Mitford, Bertram, i. 478 
Moab, i. 58, 61, 75, 108, 122, 125, 

225, 368, 369, 371-374, 376, 399, 
418, 429, 432, 470, 542, 562, ii. 46, 
175, 269, 415, 432, 491-493, 495, 
498-500, 502, 508, 509, 511, 513, 
518, 521, 527, 535, 551 sq. 

Mockery, i. 362, ii. 149, 153 
Mock-sultan, i. 176, ii. 153 sq. 

Mommsen, Theodor, i. 16 
Monchicourt, Ch., ii. 26, 58, 64, 71, 

74, 76-78, 84, 85, 306, 313, 351 
Monday, i. 174, 176, 215, 275, 285, 

287, ii. 41-43, 89, 209, 210, 224, 
229, 399,421,423, 481, 511, 536 

Money, offered to saints, i. 63, 64, 80, 
87, 90, 91, 166, 168-174, 180, 185- 
187, 191, 552, 557; to the sea, i. 
90; lending, changing, or receiving, 
i. 94, 206, 298 ; putting it into one’s 
bag, i. 94, 206, 298; given to 
doctors, i. 155 sq., cf. i. 205; 
taking it in one’s hand, i. 206; 
buried in the ground, i. 211, 289, 
290, 304, 305, 307, 308, 311 y 313, 
315, 359, 371, 379, ii* 69, 247, 288, 
308, 309, 339; given to the writer 
of a charm, i. 218, 355; name 
given it by iihejnun, i. 264 ; charm 
protecting it when carried in a bag, 
i, 307 ; offered tojnun, i. 331 j to a 
hdmma,i.33^; in certain rites, i. 357, 
402; offered as i. 532, 536; 
taking it out of one’s bag, ii. 32; 
dreaming of, ii. 54; given to the 
mother of a new-born babe, ii. 376, 
381, 390, 392, 393, 395, 396, 402; 
by the father of a new-born child 
to the first person congratulating 
him, ii. 378; given in connection 
with the first shaving of a child, ii. 
408-411 ; in connection with circum¬ 
cision, ii. 419, 420,422-426, 428 sq.; 

to scribes and certain other persons 
at funerals, ii. 455, 463, 464, 466, 

488; to poor people at graves, ii. 
462, 481, 483, 484, 502 ; earned by 
a person who arranges his funeral 
in advance, ii. 487 sq. See Sad 
dlldh. Coins 

Monkeys, i. 368, ii. 315 
Monteliu^ Oscar, i. 451 
Montet, Edouard, i. 182 
Months of the solar year, names of 

the, ii. 159 
Moon, the, i. 119, 124-128, 143, 153, 

209, 217, 249, ii. 21, 42, 46, 328, 
553 eclipses of, i. 123, 128, 
ii. 94 

“ Moors ”, meaning of the term, i. 4 
Morand, Marcel, ii. 495 
Momand, Felix, L 543 
Morning, acts or events in the, i. 223, 

244, 249, 250, 268, 269, 278, 403, 
419, 421, 485, 5S5, 597 sq., ii. 5, 7, 
11-16, 19, 21, 27-33, 37, 41, 69, 
70, 298. See Daybreak, Sunrise 

Mortars, wooden, i. 596 
Mosques, personified as saints, i 50, 

402, 495 sq.; attached to saint- 
shrines, i. 52 sq.; the Baraka of, i. 
204, 205, 402 sq.; entering or 
leaving, i. 206 ; menstruous women 
prohibited from visiting, i. 230; 
sexual intercourse prohibited in, i. 
230 sq.; sexually unclean in¬ 
dividuals prohibited from entering, 
i. 231, 296; excremental impurity 
prohibited in, i. 234, 281 ; man- 
slayers prohibited from entering, i. 
237, ii. II ; slippers removed before 
entering, i. 241, 242, 410; fresh 
milk not to be taken into, i. 256; 
circumambulation of, i. 323, 324, 
402, ii. 7, 8, 257, 265; defiled by 
would-be jugglers, i. 362; oaths 
taken at, i. 492, 495, 496, 506, 512 
sq.; *dr performed at, i. 523, 524, 
528, S31. 532, 534, 535, 594; 
strangers entertained in, i. 537 sq.; 

asylums for refugees, i. 561, 563; 
meals partaken of in, i. 592, ii. 62, 
63, 95-97, 102, 104, 112, 162, 173, 
174, 194, 211, 215, 216, 259, 293, 
365, 366, 376, 389, 391, 467, 468, 
470, 475> 476, 479 ; whistling in, ii. 
34; illumination of, ii. 67, 87, 97; 
nfdfar attached to, ii. 91; rain- 
m^ing at, ii. 259-261, 264-266; 
rain falling on a Friday on flags of 
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ii. 264; dogs prohibited from 
entering, ii. 304 ; utilised to promote 
a woman’s delivery, ii. 372 ; dead 
persons sometimes washed in, ii. 
444; vessels used for washing a 
dead body deposited in, ii. 447; 
mortuary chapels attached to, ii. 
456, 457, 529 ; mats brought from, 
ii. 468, 469, 540 

Mother, ritual use of the name of a 
person’s, i. 121, 129, 144, 216, 337, 
ii. 119, 120, 387, 388, 465, 555; the 
curse of a, i. 489; oaths sworn by 
one’s, i. 499 s^.; a girl may only in 
certain cases be named after her, 
ii. 405 ; the milk of a, see Breast. 
See Childbirth and new-born chil¬ 
dren, Parents 

— of pearl, i. 439, ii. 419 
Mother’s brother, euphemistic term for 

the, ii. 29; circumcision arranged 
. by the, ii. 420, 428 
— father, a first-born child dressed in 

clothes sent by its, ii. 388; a boy 
named after his, ii. 405 

— mother, a girl named after her, ii. 

405 
Mothers, young, meeting each other, 

i. 256, ii. 399 
Moths, ii. 16, J59 
Mouette, Germain, i. 48, ii. 417 
Moulieras, Auguste, i. 14, 64, 238, ii. 

142, 147, 148, 255, 313, 418, 430, 
481 

Mountains, holy, i 44, 45, 62, 80-83 ; 
haunted, i. 282, 283, 371, 372, 377 

Mourning rites. Chapters XX. and 
XXI. ii. 434-560 passim \ observed 
in the month of the ‘Asfir, ii. 76-80 

Moustache, itching of the, ii. 36 
Mouth, a wry, i. 299 ; the evil, i. 416- 

419, 430, 477 ; closing a dead or 
dying person’s, ii. 435, 491, 539 

Movements, violent, ii. 223, 259, 262, 
270, 271, 427 

Mpongwe (Southern Guinea), i. 550 
Mqabriya^ i. 63 
Mqdddem^ of a shrine, i. 42, 168-172, 

178, 189, 559 sq.^ ii. 221 ; of a 
tdifa^ i. 182-186, ii. 402; of some 
haunted place, i. 285-287, 338; of 
a prison, i. 599 ; of huntsmen, ii. 
366-368 

Mrdbdt {mrdbt^ murdbit), mrdb- 

tin, i. 28, 36, 40, 41, 44, 63, 499 

i. 123, ii. 103, 112-115, H/" 
119, 126, 132, 254. 255, 273 

iMsdula, ii. 465, 537 
Msem?nc7i, ii. 476, 483 
Msim7iqt^, ii. 166 
Mud, used in ‘«r-making, i. 536 ; in 

rites connected with a death, ii, 437, 
439, 441, 508, 519 

Mudd, i. 256, ii. 23S sq, 

“ — of Sidi Bel Abbas ”, ii. 23S 
Mudde7i^ cry of the, i. 95, 206, ii. 30, 

218, 378 ; attached to a shrine, i. 
174 sq.; singmg religious songs, ii. 
91 

Mudhhib, i. 391 
Mulinen, E. von, i. 61, 75, 84, 259, 

260, 372, 542, ii. 493, 502, 510 sq. 

Muffions. See Sheep, wild 
Muhammad, the Prophet, i. 36,46,47, 

50, 51, 80, 102-105, 108, 113, 117, 
119, 123, 126, 133, 136-142, 175, 
205, 226, 235, 347, 367, 375, 3S2, 
421, 423, 446, 476, 495, 503, 504, 
542, 547, 565, ii* 6, 12, 61, 64, 78, 
87? 89, 93, 96, 97, 100, loi, 114, 
210, 215, 240, 241, 255, 256, 330, 
337, 340, 351, 352, 356, 361, 37s, 
389, 397-399,406,414, 416, 430-432, 
465, 491, 493, 498, 499, 501, 506, 
51 512, 527, 528, 534, 535, 542, 
551 ; the prayer for, i. 71, 118, 418, 
420, ii. 87, 112, 190, 213, 214, 226, 
230, 257, 369, 450, 477. See 
BuJjari, Mishkdt 

— (Mfihammed), the name, and 
names derived from it, i. 139-141, 
218, 252, 445, ii. 30, 216, 328, 342, 
404, 405, 407 

Muhammadan traditions, i, 47, 117, 
133, ii* 33, 97, 407, 40S, 413, 414, 
430,495,499* Buhari, Mishkdt 

Muhammadans outside Morocco, i. 
39, 46-48, 50-52, 54, 61, 72, 102, 
108, III, 113-115, 133, 135, 139, 
143, 144, 146, 148, 158, 159, 168, 
169, 174, 175, 179, 205, 222, 225, 
226, 242, 356, 369-382, 386-390, 
407-410,412,413, 418-446,470,475, 
476, 542, 543, 562, 563, 579, ii. 3, 
6, 33, 40, 42, 46, 74, 89, 90, 92, 
254-256, 306, 307, 397, 398, 416, 
490-516, 528, 530, 533-536, 539 

Mufiarram. See ‘Asiir 
— mysteries of the Shi'ah Moslems, 

ii. 84 
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Muir, Sir William, i. 51, 78, 119, 126, 
141, ii, 93 

^^uj§h^dln^ or hero saints, i. 43, 44^ 
63, 69, 71, 73, 74, 85, 176, 196, 
260, XI. 41, 256, 261 

Mulaij the use of the term, i. 36, 40 
Mulai ‘Abdl‘aziz, i. 39, 194, 229, 238, 

560 sq, 

— ‘Abdllah (EhikkMa), i. 64,175, 186, 
289 290, 364, 497, 499, 561 

— Abdlqader j-JUaii, i. 39, 62, 149, 
150, 159, 165, 181, 182, 188, 31S, 
319, 331, 350, 363, 364, 389, 554, ii. 
^7, 310, 372, 421 

— ‘Abdrrdj^an, ii. 255, 274 
— ‘Abdsslam ben MSis (bel 1-Msis, 

bel i-Masis) (Bni "Aro§), i. 39, 42, 
45, 54, 60, 70, 71, 108, 151, 163, 
170, 175, 179, 180, i88, 192, 199, 
200, 201, 205, 259, 260, 275, 315, 
336, 411, 552, ii. 232, 355, 372, 380, 
404 

‘Abdullah ben 5sa3dn (Tam§loht) 
i* 259, 364 
‘Abdiillah l-Gazwani (Marraksh) 

i. 498 
— ‘Abslam (Dukk^a), i. 83 
“ Ahmed r-Rmsuli, i. 210 

- ‘A 14 ^ m-x_/m ft 

— ‘All §-§rif, i. 38 

— ‘Aqob Mensor (Aglu), i. 85 
— l-‘j^bi d-Darqawi, i. 182 

saint), i. 283 
~~ Brahim ben Salem (Igigain), i. i6< 

178, iSi, 188, 194 
— Bi^azza, i. 45, 96 

BusSlhSm, i. 68, 96, 162 sq. 

— BuS'aib (Azemmur), i. 65, 1S6, 56 
— Bu§t%, i. 41, 42, i6o, 163, 181 
— I-HM4, i* 39 
— 1-fI^^, i. 92, 131, 170, 241, ii. 54: 
~ ^med Sqalli (Fez), i. 182 
' Idrxs the Elder (Zarhun), i. 37, 60 

^5, 176, 179 
— the Younger, i. 42, 45, 64, 65 

108, 170, 172, 175-177, 181, 187 
^96, 318, 391, 498, 560, ii. 256, 372 
399, 411,418, 420 

~ •• 137,241,352,423 
— Mhammad (Andjra), i. 69, 557 
— Mhammed, i. 42 
— S‘ald, i 496 
~ Sliman, i. 73, ii. 364 
— t-Th^mi, i. 202 

Mulai t-TsMmi of Wazzan, i. 154,182 
Ya qob, i. 87, 155, 

177, 180 
— Ya‘qob ben Mensor (Shiadma), i. 

Mulattoes, i. 483, ii. 413 
“ Mule of the cemeter}% the ”, i 

405 sq., ii. 148, 550 

“ ““ tbe night, the little ”, i. 406 
Mules, i. 82, 83, 96, 97, 112, 172, 173, 

192, 227, 230, 233, 253, 256, 280, 
398, 405, 406, 424, 436, 464, 487, 
512, 576, 590, ii. 27, 51, 108, 188, 
203, 218, 229, 284-287, 28q, 2go, 

314, 323, 342, 346, 418, 422 
Mullets, 1. 90 
Mfflud, the feast of the, i. 50,133, ci6 

ii. 85, 87-8g, 103, 121, 131, 146,’ 
406, 420 423, 428, 429, 483; the 
month of the, i. 133 170 173 254, 
494,ii.^d-59 ^ ' 

Mdnhar, ii. 112, 114 
Munzinger, W., ii, 370, 505 
Murahit. See Mrdbdi 
Murray, G. W,, ii. 43 i 
Musa, the name, ii. 30 
Muscles, strained, ii. 403 
Music, i. 67, 104, 140, 162, 174, 184, 

3^4, 325, 341, 344‘35^, 380 sq., ii. 
^5, 66, 77, 80, Si, 

84, 87, 88, 91, 98, 133, 134^ 137-146, 
187, 266, 26S, 388, 389, 396, 419, 
422, 426, 428, 471, 522 ; taught by 
dead saints, i. 163 sq. 

Musil, Alois, i. 99, 368, 372, 399, 439^ 

336, 380, 399, 491, 493 495 4^^ 

502,503,511,521,551 
Mustard seed, ii. 514 
Mut Uard, i. 110, ii. iBo, 181, 107 21:6 

Zoosq. ’ ^ " 
Mwdlm d-Dalil, i. 182, ii. 449 
M^e, i. 108, 127, 169, 257, 552, ii. 

80, 453, 458, 461, 480-483, 512, 532, 
549 

Mzdra, meaning of the term, i, 56, 63 

Na.chtigal, G., i. 444 
Nadar, ii. 416 
Naga, 72- (miracle-working rock near 

Demnat), i. 69 sq. 
Naid haie, ii. 353 sq. 
Nail-parings, i. 236, 432, 577, 194 

^95. 555 sq- 
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Nails, i. 573, 605, ii. 26 ; paring of, i. 
236, 251, 410, 539, ii. 43*45^ 92, 
414; diseased, i. 2S0. See Hang¬ 
nails 

Nakedness, i. 48, 49, 126, 253, 297, 
334, 486, 487, 506, 507, 517, ii. 52, 
59, 170, 190, 268, 271, 272, 279, 
280, 298 

Names, mentioning of supernatural 
beings’, i. 25, 263, 297 ; of God, i. 
107, 139, 208, 239, 352, 353, 376, 
492-494 ; the baraka of, i. 139-141 ; 
given to children, i. 186, 428, ii. 
404-407 ; oijnu7i orjhin, i. 208,211, 
212, 215, 329, 354, 355, 359-362, 
379, 391, 570, 571, 605, ii. 310; 
of spirits having a somewhat 
distinct personality, i. 392-413; of 
saints in dry-weather charms, ii. 
279. See Bismilldh 

Naming of children, i. 141, 203, 216, 
308, 309, 311, 404, 444, 607, ii. 250, 
251, 373, 3S6-39S, 403 

Nandi (British East Africa), i. 95, 120, 
126, 478, ii. 31, 32, 34, 40 

Ndqqdr, i. 510 
Narcissus, i. 112 
Nasamonians; i. 514, $50, ii. 57, 551 
Naseriyin, i. 182 
Ndsra, w-, i. 338 
NdtdTi, the, ii. 160, 176 sq. 
Navel, the, henna applied to, ii. 108, 

172, 383, 384, 389; of a dead 
person, ii. 446, 451 

Navel-string, ii. 372, 373, 382 
Ndahawa, i. 406 
JV'dzb, ii. 438, 439, 441. See Aggdin, 

Aijdur 
Neb, the, of a raven, i. 463, ii. 332 : 

of a swallow, ii. 340 
Neck, a distorted, ii. 392, 394 
JVe^ddr, nedddra^ i. 341-343 
Nedim, en-, ii, 93, 94, 430 
Needles, i. 251, 252, 306, 393, 408, 

434, 43S. S9S. “■ 2S. 26. 28, 29, 
169, 276-278, 449. 557 

Negresses, ii. 452 
Negro influence, i. 12, 13, 379-382 
Negroes, i. 265, 276, 285, 336, 341, 

396, 397, 404, 437, 478, 484, ii. 15, 
16, 18, 413 

Neighbours, curses of, i. 486 ; ^dr on, 
i. 518; duties to, strengthened by 
partaking of food in common, i. 
568 

Nejma, i. 284 
Nemrud (Nimrod), King, ii. 205 
Nervousness, ii. 30S 
Nettle trees, i. 68 
Neumann, Richard, i. 91 
Neuralgic pains, i. 271 
New things or places, i. 88, 197, 205, 

269,294,304,307,311,313,31S, 
319, 322, 323, 330, 332, 333, 376, 
430,431,5S0, 585, ii. 9, 24, 125, 16S, 
194, 239, 246, 322, 331, 400. See 
Clothes 

— state of life, bride and bridegroom 
entering a, i. 47, 388, 422, ii. 9 

— Year (Old Style), i. iio, 133, 248, 
571, 592 sq., ii. 58, 84, 147-149. 156, 
i6o-ij4, 299 

ii. 452 
Nhdr ^orafa. See ‘Arafa day 
— hdrbdHn^ ii. 478 
— ^dsdra. See ^A^dra or the *dMra 

day 
— Id-^gdz, ii. 176 
— Idisan, ii. 177 
— l~md^rdj^ ii. 89 
— l-md^za u r-rdH, ii. 176 
— mma, ii. 110 
— n-nhha^ i. 175, ii. 89 
— n-nqa, ii. 223 
— 7i-7izul de Ubekri^ ii. 210 
— s-sdba‘, ii. 387, 408. See Seventh 

day after the birth of a child 
— S'sdbd de n-nfisa, ii. 389. See 

Seventh day after the birth of a 
child 

— M^eliHyam, ii. 477 
N^ier {Ti^erd)^ i. 169, ii. 362 
Niebuhr, Carsten, i. 123, 143, 281, 

379, 542, 544, ii. 21, 351, 415, 
551 

Niggards, i. 135, 406, 420, 481, 4S7, 
488, 574, 601, 604 

Night, oath sworn by the, i. 504; 
actions or events at, see Dark 

Night-blindness, i. 299 sq,^ ii. 302, 303, 
310,311,325, 327 

Night-herons, ii. 341 
Nightingales, i. 105 
Nikander, Gabriel, i. 419 
Nilsson, M. P., ii. 153-155, 158 
Nine, ii. 239-241 
Nison, the, i. 117, 132, 237, 240, 257, 

443, 585, ii. 176, 177-17% 197, 300 
Niya Salima, i. 380 
Noach, i. 364 
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Noldeke, Th., i. 75, 114, 131, 367, 368, 
371, 376, 382, 386, 387, 390, 399, 
413, ii- 352, 530, 532, 551 

Noetling, Fritz, i. 470 
Noffdr^ ii. 91, 100 
Noise, spirits frightened by, i. 314, 

323, 325, 375, ii* 374, 518; as a 
rain-charm, ii. 262, 270; raising the 
wind, ii. 280. See Wailing 

Nonius Marcellus, ii. 155, 503 
Nose, the, tattoos on or over, i. 449, 

451, 465 sq,', itching of, ii. 36; of 
the animal sacrificed at the Great 
Feast, ii. 121 ; of a sheep, ii. 302 ; 
of any animal, ii. 363 

November, ii. 128, 159 sq, 

Nowack, Wilhelm, i. 568 
Nsdri i. 329 
— 4e t-tHbher^ n-, i. 328 sq, 
NM, or hollow at the threshing-floor, 

ii. 232, 236 
Nubia, ii. 426 
Numbers, magic power in, i. 141-143, 

578, ii. 239; odd and even, i. 141, 
142,446, ii. 333,448,458,527,529; 
association of, with sacred persons 
or things, i. 141-143 ; magic power 
in combinations of, i, 144-146, 378. 
See Five, Forty, Nine, Seven, 
Seventy, Ten, Three 

Numbers^ i. 549, 563, ii. 253 
Numidia, i. 39, 40, 84, 99, 122 sq. 
Nun, or the 68th chapter of the 

Koran, i. 411 
Nymphodorus, i. 477 

Oaths, i. 45, 126, I93> I97, 219, 492- 

5J7, 568, 604, ii. 3L 301, 368 
Occupations, patron saints of various, 

i. 179-181 

Ochre, it 143, 144, 39^> 4^9 
Ockley, Simon, i. 520, ii. 330, 416 
Octagon, the empty, i. 457 
October, i. 130, 133, 176, 178, 221, 

245> 590, ii, 127, 159, 160, 207 sq. 
Offering, of butter, honey, milk, oil, 

or wheat, i, 222, 223, 243, 244, 
426 sq., ii. 19, 41; of meat, i. 279, 
426; of other food as well, i. 426, 
586 sq.; of bread on the road, i. 
487 ; of food as *‘dr or as a means of 
covenanting, i. 520, 540, 549; of 
black things, ii. 16; of white 
things, ii. 19 

Offerings, to spirits, i. 85-87, 291, 292, 

315. 317, 319, 320, 322, 323, 327, 
329-341, 364, 365. 376, 393» 401, ii. 
163, 164, 168, 197, 281 ; to the sea, 
i. 90, 91, 327 ; to the moon, i. 124 ; 
to an old mosque, i. 402 ; to tents, 
ii. 162; to Hagfiza, ii. 168; to 
huntsmen, ii. 368; to saints, see 

Saints. See First-fruit offerings 
Offspring, means of promoting the 

birth of, i. 66, 68, 69, 73, 74, 77, 
79, 85, 88-90, 93, no, 202, 203, 
205, 291, 325, 327, 553, 554, 559, 
581, 583-585, ii* 65, 126, 178, 182, 
184, 189-191, 250, 305, 306, 311, 
320, 33L 332, 342, 346, 347, 352, 
376, 392, 404, see Fertility; prac¬ 
tices supposed to affect the looks of 
unborn, i. 107, 426, 586 sq., ii. 323 ; 
acts supposed to cause injury to 
unborn, i. 127, 128, 273, 279, 505, 
ii. 13; to influence the sex of 
unborn, i. 245, 586, ii. 372, 373, 
394 ; to prevent the birth of, i. 459, 
487, ii. 557, see Barrenness; to 
promote the birth of male, i. 584, 
585, 587 sq., ii. 306, 352; events 
supposed to indicate the sex of 
future, i. 585 sq., ii. 400; prog¬ 
nostication with regard to the birth 
of, ii. 189. See Conception, Fer¬ 
tility, Pregnancy 

Oil, olive or argan, i. 43, 64, 107, no, 
126, 166, 170, 172, 200, 220-223, 
239, 254, 287, 317, 325, 338, 353, 
355, 362, 401, 539, 581, 589, ii- 5, 
54, 68, 69, 76, 77, 92, 194, 215, 216, 
279, 288, 292, 301, 311, 322, 324- 

327, 33L 342, 355, 358, 376, 377, 
383, 384, 412, 423 

Old age, i. 46, 489, 499, ii. 7, 452, 496, 
538 

— Year, the, ii. 85, 155-157 
Oldenberg, Hermann, i. 421, 476, ii. 

514 

Oleanders, i. 109, no, 156, 217, 240, 
285, 287, 329, 441 sq., ii. 59, 172, 
173, 181, 183, 1S5, 190-192, 218, 
227, 229, 404 

Olearius, Adam, ii. 72 
Olive oil. See Oil 
— trees and olives, i. 68, 69, 75-77, 

106, 107, 121, 157, 162, 190, 200, 
202, 282, 310, 311, 361, 402, 409, 
556, 586, ii. 135, 163, 185, 282 

Oman (Arabia), ii. 507 
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‘Omar (‘Umar), amin alldh, i. 39 
—, Qaid, i. 68, 529 
Omens, various magical influences and. 

Chapter XII. ii. 1-57. See Divina¬ 
tion 

One-eyed persons, i. 419, 505, ii. 13, 26 
Onions, i. in, 330, 332, 452, ii. 177, 

192, 259, 319, 342, 354, 424 
Ophiogenes, ii. 354 
Opium, i. 573 
Orange-water, i. 213, 217, 236, ii. 

107, 486 
Orchards, i. 237, 319, 436, 437, 443, 

444, 504, ii. n, 177, 182-187, 252 
Orders, religious. See Religious orders 

ii. 409-413 
Ornaments, abstinence from the use 

of, ii. 4^9, 471, 506 sq. 

Orphans, ii. 420 
Osiander, Ernst, i. 106, 119, 126 
Ostriches, i. 382 
Othman (‘Utman), i. 39 
Outgrowths, abnormal, ii. 14 
Ovens, public, i. 106, 204, 330, 356, 

37U 372, 590, 607 
Ovidius Naso, P., i. 84, 401, ii. 515 
Oviduct of a hen, i. 576 
Ovts tragelaphus^ i. 172, 277 
Owls, i. 166, 394, 401, 459, 464, ii. 

2, 186, 333-33^ 
Oxen. See Bullocks 

Pack-horses, ii. 283 
-saddles, i. 424, 523, 524, 588 
Pain, immunity from, ii. 291, 314 
Palestine, i. 48, 58, 61, 72, 75, 83, 84, 

91, 99, 107, in, 120, 125, 131, 158, 
192, 208, 210, 356, 366, 367, 369- 
374, 376, 399, 402, 414, 415, 418, 
419, 421, 425, 429-432, 438, 440, 
442, 444, 456, 470-473, 475, 542, 
544, 545, 549, 5^2, 5^3, 597, 608, 
ii- 30, 175, 179, 240, 253, 269, 273, 
317, 333, 335, 351, 380, 385, 386, 
397, 415, 416, 432, 491-495, 497, 
498, 500, 502, 503, 505, 507, 509, 
511, 528, 531, 533, 536, 551 

Palgrave, W. G., i. 122, 373, 542 
PaUary, Paul, i. 415,439, 470, 471,473 
Pallme, Ignatius, i. 543, ii. 315, 432, 

493 
Palm branches or leaves, ii. 480, 511, 

512, 532 
— bushes or trees, i. 50, 62, 106, 185, 

282, 474 

Palmer, E. H., i. 118, 138, 153, 367, 
373, 470, ii. 493, 498, 502, 542 

Palmetto, i. 26, 45, 88, 112, 113, 137, 
1S9, 200, 555, 590, 599, ii. 21, 33, 
97, 117, 233, 422, 452, 458, 463, 532 

Pananti, Signor, i. 563, ii. 493, 495, 
502, 511, 536 

Pans, earthenware, i. 329, 598, ii. 17, 
18, 24, 28, 248, 276, 335, 439, 441 

Paradise, i. 44-47, 80, 108, 117, 133, 
136, 138-141, 412, 451, ii. 5, 37, 64, 
no, 152, 226, 360, 383, 416, 458, 
487, 519, 538, 559 sq.; the tree of, 
ii- 30, 37, 89 sq. 

Paralysis, i. 271, 331, 344, ii. 344, 349 
Parents, curses of, i. 24, 46, 69-71, 95, 

270, 271, 287, 480, 485, 488-492, ii. 
482, 546; the bar aka of, i. 46; 
blessings of, i. 46, 489, 490, 546 ; 
curses pronounced upon a person’s 
ancestors or, i. 480, 481, 485, 491 ; 

certain acts supposed to cause the 
death of one of one’s, i. 603, ii. 34; 

the death of little children or one of 
twins saving the lives of their, i. 
607 sq., ii. 403, 519; dreaming of, 
ii. 47, 56 ; fdtha on behalf of one’s, 
ii. 112, 236 ; eating the liver of the 
animal sacrificed when their child 
is named, ii. 390; the hair lock of 
a boy must not be shaved before the 
death of his, ii. 413, 415; boys 
circumcised without the knowledge 
of their, ii. 420, 428; blessings 
of, or forgiveness given by, dead, 
ii. 435, 521 ; not allowed to wash 
the dead bodies of their grown-up 
children or z/zee versa, ii. ; 

children commemorating the death 
of their, ii. 479 ; rewarded by their 
children on the day of resurrection, 
ii. 482, 531 ; children visiting the 
graves of their, ii. 482, 511, 546. 
See Father, Mother 

Parkinson, R., ii. 433 
Partridges, i. 277, ii. 50, 169,175, 294, 

335, 337, 549 
Passages between or through stones, 

rocks, or vaults, i. 69-71, 79, 287 
Patience, affliction to be borne with, 

ii. 442, 494, 519 
Paton, L. B., i. 395 
Patron saints, i. 193, 194, 

288, 498, 514, 551, 557, 558, 607 
Pear trees, i. 434, 438, ii. 190 
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Pearls, ii. 98, 99, 178 sg. 

Peas, ii. 166, 208, 2og, 212 

Pedro de Alcala, i. 40 
Peel used in the baking of bread, ii. 

273 
Pegs to which animals are tethered, i. 

173 
Pelly, Sir Lewis, ii. 71 
Penis, the, of a fox, i. 573, ii. 322 ; 

of a hedgehog, ii. 324; of a man, 
see Genitals 

PennjTToyal, ii. 59, 1S3, 1S5, 190-192, 
194, 297, 358 

Pentacle, i. 450, 46$ 
Pepper, i. 121, 330, 332, 361, ii. 124, 

194, 35S, 371 
Perera, B. Franklin, i. 469 
Perfumes, abstinence from the use of, 

ii. 506 
Periods, holy, i. 132, 133, 219, 223 

charms -written at certain, i. 217 sg. 

See Days, Feasts, and other special 
headings 

Perjury, i. 505, 507-509. 5H 
Persia, i. 71, 88, 115, 142, 257, 399, 

418, 429. 440, 463. 470, 472, 473. 
563, ii. 72, 78, 314, 415. 416, 490. 
49L 493. 499. 5oi. 507. S30 

—, ancient, i. 26, iiS, 257, 476, ii. 543 
Perspiration, i. 275 sg., ii. 312, 318, 

342, 356, 3S4 
Pestles, brass, ii. 274, 27S 
Peyrony, M., ii. 158 
Pfannenschmid, Heino, ii. 531 
Philostorgius, ii, 430 
Phoenicians, i. 216, 395, 453, 469, 471, 

476, 563. ii- 252, 430 
Photographs, x. 296 
Picnicking, ii. 45, 90 
Pidou de Saint Olon, Francois, i. 137, 

241, 280, ii. 330, 463, 480, 537 
Pierotti, Ermete, i. 48, 158, 563, ii. 

317. 35U 380, 415. 432, 491, 493. 
497. 503. 507. 528 

Piety, leading to sainthood, i. 44, 45, 
136; sometimes dangerous, i, 509. 
See Prajdng, Religious persons 

Pigeons, i. 105, 160, 224, 259, 288, 
289, 326, ii. 294, 357, 338, 546 

Pigs, i. 290, ii. 312-315. See Wild- 
boars 

Piles, ii. 59 
Pilgrimage to Mecca and pilgrims, i. 

80, 91, 134-^37, 201,227, 229, 231, 
238, 241, 251, 281, 495, 555, ii. 100, 

109, 114, 296, 297, 329, 330, 407, 
411, 414, 449 

Pimples or pustules, i. 223, ii. 24S, 
249. 302, 360 

Pine trees, i. 67 
Pinks, ii. 78, 480, 530 
Pistols, i. 308 
Pitchforks, ii. 230, 231, 265, 266, 273 
Placucci, M., ii. 404 sg. 

Plague, the, i. 271, 481, ii. 560 
Plaiting the fringe of a fidyek, cere¬ 

monial, i. 584 
Plaits, ii. 410-412, 440 sg. 

Planets, sacrifices to certain, i. 131 ; 
the seven, i. 143 

Plants, gathered at New Year’s tide, 
i. 132 sg., li. 169; at 'dsura, ii. 59 sg.; 

or burned at Midsummer, ii. 182- 
186, 190-192, 203 

Plato, i. 27, 100, 545 sg. 

Plautus, T. M., i. 545 
Playfair, Sir R. Lambert, i. 396 
Pla^ng, good fdl to see children, ii. 31 
Pleiades, the, i. 130, 131, 143 
Plinius Secundus, C., i. 78, 84, 122, 

141. 439. 441. 477. ii. 302, 317-319. 
354. 355. 359 

Ploss, H., ii. 432 sg. 

Plough-beams, ii. 211, 215 
Ploughing, i. 141, 142, 239, 592, ii. 

40, 41. 43. 44. 171. 208-221, 274; 
ceremonial or fictitious, i. 579, ii. 
134, 150, 194, 274 sg. 

— animals, i. 199, 303, 304, 411, 43i. 
444, ii. 167, 210-219, 265 

— season, dreams in the, i. 408, ii. 
54 sg.; the commencement of the 
first, ii. 208 ; of the later, ii. 209 ; 
jackals shrieking during the, ii. 321 

Ploughmen, i. 231, 411, 442, ii. 14, 32, 
72, 210-220, 224, 238, 273 sg. 

Plough-points or plough-shares, i. 305, 
576, ii, 212-216, 219, 225, 232, 251, 
273. 274. 276, 277, 451 

Ploughs, i. 441, 558, ii. 211-217, 219, 
273-275 toy-, i. 579, ii. 194, 275 

Plutarch, i. 100, 422, ii, 155 
Pointed and sharp objects, regarded 

as ill-omened, ii. 26 
Pointiag at the sun, i. 120; at the 

moon, i. 127 
Poiret, Abb6, ii. 492, 493, 497, 49S, 

504. 507, 5tL 518, 530 
Poisoning, ii. 307, 336 
Poivre, P., ii. 26 
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Polack, J. S., i. 478 
Polak, J. E,, i. 563, ii. 490, 493, 501, 

530 

Policemen, saints dangerous to, i. 193, 

194, 559 
Pollutions, nightly, i. 231, 234, 40S, 

4ii,ii. 5, 47 
Pollux, Julius, ii. 514 sg. 

Pomegranates, i. 107, loS, 209, 434, 
578, ii. 123, 125, 162, 163, 185, 
212-214, 301 

Pommerol, M., i. 470 
Poplars, i. 109, ii. 183-185 
Porcupines, i. 105, 277, ii. J25, J2(5, 

400 sq. 
Portuguese amulets, i. 439, 463, 470 
Poseidon, i. 91 
Potsticks, ii. 259, 267 
Potter’s earth, i, 217, 600 
Pottery, figures painted on, i. 446, 

452, 453, 460, 468, 471 sq. ; broken 
at weddings, i. 5S2 j accidental 
breaking of, i. 608; selling of, ii. 
61 ; supposed destruction of, ii., 
130 sq. 

Pouqueville, F. C. H. L., i. 471 
Powder, i. 265, 307, 325, 361, 507, ii. 

28, 115, 295 
— play, i. 67, 178, 307, 308, S30. “• 

88, 104, 132, 187, 389, 421, 423, 
424, 426 

Praise, considered dangerous, i. 416- 
419, 477 ; of a dead person, ii. 437. 
438, 440, 495, 515, 538 

Prayer, i. 24-26, 28, 31, 32, 479 
Pra>dng, leading to sainthood, i. 

44 sq.; on the sea-shore, i. 45, 90 ; 
on the sea, i. 92 ; at a place where 
the sun is shining, i. 119 ; the duty 
of, i. 134, 135, 142, 407 ; at shrines, 
i. 174 sq. ; danger in, i. 226 sq.; 
polluted by infidels, i. 229; unclean 
individuals prohibited from, i. 230, 
231, 234, ii. 398; prohibited in 
unclean places, i. 234, 239 ; gives 
efficacy to curses, i. 234, ii. no; 
ablution a preparation for, i. -235 ; 
paring of one’s nails a preparation 
for, i. 236 ; slippers removed before, 
i. 241 ; the observance of the duty 
of, requisite for the performance of 
certain acts, i. 253, 353, ii. 238, 411, 
424, 443, 527; certain beliefs 
relating to, i. 259, 272, 410, ii. 
12 sq.] with the face turned in a 

wrong direction, i. 360; refrained 
from by would-be jugglers, i. 362 ; 
a remedy against injuries caused by 
the evil eye, i. 445 : good fal to 
meet somebody who is engaged in, 
ii. 31 ; the dreams of persons who 
have abstained from, ii. 46, 54 ; 
of persons w'ho have observed the 
duty of, ii. 54 ; in Ramadan, ii. 95 ; 
at the Little Feast, ii. 105 ; at the 
Great Feast, ii. 112-115; pre¬ 
cautions taken by persons engaged 
in, ii. 112 sq.', women having the 
habit of, ii. 243, 443 ; for rain, ii. 
252, 254-264, 266-268, 270, 273 sq. ; 
for the dead, ii. 452, 456, 457, 
497, 498, 50L 528, 529, 555 ; 
the Prophet, see Muhammad. See 
Fdt^ha 

Praying mats, i. 119, 239, ii 125, 392 
Pregnancy, i. 107, 127, 128, 130, 211, 

212, 273, 279, 403, 404, 505, 5S6 sq., 

ii. 401, 402, 453-4SS> 473, 5^7; 
means of preventing, i. 459, 576, ii. 
SSI 'i affecting a mother’s milk, ii. 
288,319,320,325,327,332,334, 
339,342,346,401 

Preller, L., ii. 155 
Pretenders, i. 42 
Preuss, K. Th., ii. 35, 529 
Prickly pears, i. 201, 202, 504, ii. 26 
Prison, bad fdl to meet a person who 

is being taken to, ii. 31 
— magic, i. 599, 6(X>, 607, ii. 307 sq. 

Prisse d’Avennes, i. 470 
Procksch, Otto, i. 543, 563 
Procopius, i. 51, 100, 514, ii. 56 
Profane, the haraka and the, i. 146 sq. 

Profession of the faith, the. See 
Kalimak 

Propertius, ii. 515 
Property, safeguarded from accidents, 

i. 67, ii. 125 ; witchcraft practised 
for the purpose of inheriting, i. 
576; divided with a frog as arbiter, 
ii- 345 

Prophetic gifts, ascribed to saints, i. 
158 j?- 

Prophets, “ the most great name ” of 
God known to, i. 139 

Prosperity, charms for, i. 213, 215 sq., 

ii. 328 ; rites supposed to cause, i. 
363, 589-593, ii. 89, 122, 169, 194, 
252, 338, 353 ; yeast a symbol of, 
ii. 248 ; event indicating, ii. 357 
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Prostitutes, i. 94, 306, 483-485, 491, 
595, ii. 26, 399 ^ 

Prostitution, religious, i. 198, 395 
Proverbs, i. 491, 545 
Psalms, i. 569 
Psylli, ii. 354 sq. 

Pubes, hair of the, i. 126, 577, ii. 5, 
219, 286, 328; exudations from 
the, ii. 303 

Puchstein, Otto, i. 474 
Pulse, i. 106, 180, 592, ii. 165, 228, 

238, 241, 248, 251 
Pumpkins, ii. 177, 192, 193, 237 
Punjab, ii. 437, 452 
Puppets, i. 79, 330-332, 335. 340, 34L 

343, 596, ii. 73, 79, 80, 221-224, 
259, 265-270, 273 

Pups, i. 585, 598, 599, 607, ii. 16, 303, 

305-307 

Pustules or pimples; i. 223, ii. 248, 
249. 302, 360 

Pyramids, i. 369 

Qdbla {giblah), i. 69, 97, 121, 134, 
137-my 207, 234, 337, 343, 360, 
495, 557, ii- 112, 113, 119, 230, 
238, 369, 435, 453, 458, 465, 497, 
529 

Qaddid or gSddid, i. 62, ii. 62, 121 sq. 

Qddi, ii. 126 
Qadnyin, i. 170 
Qaf, mountains of, i. 371 
Qdffdl {aqdffaT), ii. 196, 279, 281 
Qaid Uammu, 1-, i. 44 
Qaiqdza, i. 104, 220, 254 
Qarina (Qrina), i. 402 
Qarwiyin, the, i. 62, 204, 210, 496, ii. 

91, 97, 372 
Qasmiyin, i. 182-184 
Qastallani, al-, i. 153, ii. 53 
Qazqdza, i. 220, 254, ii. 237 
Qdzqdza, grasshopper called, ii. 59 
Qazwini, aJ-, i. 3^ 
Qedesd, i. 395 
Qdbba {qdbba), i. 51-54, 56, 6l, 63, 

66 
Qotb, i. 38, 39, 149 
Quarrelling, means of causing, i. 129, 

360, 577, 580, ii. 16, 23, 358; to be 
avoided on certain days, i. 300, ii. 
546 ; bad fdl, ii. 31 

Quatrem^re, E. M-, i. 427, 436, 442, 

544, 563 
Quedenfeldt, M., ii. 18, 45, 289, 354 
^ince-apples, i. 586 

Rabbits, i. 409, 599 sq. 

Rabies. See Dogs 
Racing, ii. 115, 132, 133, 198, 221-223 
Rackow, E., ii. 142 
Rademacher, C., ii. 86 
Radishes, ii. 23 
Rags, used for the purpose of raising 

the wind, ii. 231, 281 ; as rain- 
charms, ii. 267; tied to saintly 
objects, see Tying 

Rdhma, the name, i. 330, 332, ii. 277 
Rain, i. 116, 117, 132, 213, 214, 240, 

327, 505, ii. 206, 311, 532; in the 
nisan, i. 117, 237, 240, 257, 443, 585, 
ii. 177-179, 197, 300; in b^iyqn, i. 
117, ii. 175 sq,; production of, i. 
1^3, 217, 558, ii. 18, 124, 198, 199, 
213, 214, 219, 223, 224, 247, 251, 
252, 234'-274, 363; throwing out 
fire in, i, 258, 294, ii. 276 sq.; 

strangers bringing with them, i. 
541, 548; stopping or preventing, 
i. 579, ii. 19, 172, 271, 274-279, 

281 ,* indication of, ii. 127, 12S, 
162-164, 206, 264, 265, 267, 31I, 

331-333 
Rainbow, the, i. 117, ii. 180 
Rain-goddess, ii. 269 
“ Raising an army i. 353-355 
Raisins, i. 107, 577, ii. 22, 54, loi, 

125, 163, 165,. 212, 213, 220, 285, 
477 ; red, i. 163, 362, ii. 22, 54, 376 

Rajab, i. 133, ii. 89, 90, 99 
Ramadan, i. 73, 133, 174, 176, 228, 

254, 301, 374, 494 sq., ii. 65, 85, 
90-103, 399, 406, 483, 535, see 
Lzlt^ l-qadr; the fast of, i. 5, 49, 
134,135, 230, 253,353, ii- 46, 91-95, 
398, 413 

Ramage, C. T., ii. 505 
Rami family, the (Fez), i. 172 
Rams, i. 99-ror, 199, 315, 320, 359, 

588, ii. 18, 64, 66, 108, 115, 116, 
195, 299-302, 343, 387- 

389, 397; with four horns, i. 100, 
438. See Sheep 

Randall-Maciver, David, i. 16, ii. 500 
Rantasalo, A. V., ii. 253 
Padd al-Qartds, i. 13, 37, 45, 210, ii. 

256, 258 
Rape, i, 522 
Pas l-^am, ii. 58 
— l-bdns, ii. 340 
— l-^dnut*, ii. 165 
Rats, i, 199, 210, 232, 268 
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Ratto, Mr., of Mogador, i. 409 
Rauda, meaning of the term, i. 56, 57, 

60 
Ravens, i. 26S, 463, ii. 16, 23, 33^^333 
Rbe^a, or money-box, of a saint, i. 63, 

168, 170 sq. 
Reaping, i. 106, 231, 239, 252, ii. 40, 

41, 44, 207, 224-227, 337 
Reception rites, i. 538, 540, 548 sq. 
Red, i. 117, 128, 217, 21S, 264, 277, 

330, 332, 344, 3SO» 360, 362, 380, 
3S2, 391, 394, 431, 443, 460, 572, 
ii. 21, 22, 218, 302, 359, 419, 421, 
42S, 507 

^ earth, i. 443, 449, ii- I79 
Reeds, ii. 231, 281 
Refugees, i. 64, 65, 67, 74, 194, 227, 

520-522, 526, 532, 543, 559-561, 
563 sq. 

Refusal of a request, i. 424 sq. 
Reichhold, K., i. 471 
Reinach, Salomon, i. 92 
Religio, the word, i. 26-28 
Religion, meaning of the term, and 

the relationship between magic and, 

i. 17-34 
Religious learning, books of, i. 492, 

494, ii. 528 
— orders or fraternities, i. 181-186, 

497, ii. 449 
— persons, liable to be attacked by 

spirits, i. 242, 273, 371 ; certain 
acts should oiily be performed by, 
i- 253, 353, ii. 238, 411, 424, 443; 
the dreams of, ii. 54 

Re-marriage, i. 521, ii. 473, 507, 523 
Removals from a house of mourning, 

abstained from, ii. 469, 524 
Removing a thing from its place, i. 410 
Renz, B., ii. 432 sq. 
Return, means of procuring an absent 

person’s speedy or safe, i. 121, 173, 
206, 210, 213, 594, 596, ii. 59; of 
preventing an unwelcome person’s, 
i- 594, 597, 608, ii. 17, 345 ; of pre¬ 
venting a prisoner’s, to prison, ii. 600 

Returning another way than going, i. 

79, 336, 506, ii. 114, 463, 543 
Rezq \razq, rezq), i. 504, 593, 594, 

597, ii. 249 
Rfha, ii. 166, 424. See Tdrffist 
Rgaif, ii. 165, 166, 292, 484 

i. 66, 75, 168, 194 
Rheumatic pains, i. 84, 167, 271, ii. 

314, 326 

Ridda, i. 362 
Rice, i. 346, 382, ii. 95, 4S3, 509 
Richardson, James, i. 436 
Ridgeway, Sir William, i. 463, 472 
Riding a horse, unclean persons, i. 

232 sq.; dreaming of, ii. 51 
Riedel, J. G. F., ii. 537 
Riegl, Alois, i. 468 sq. 

Rifians, the country of the, i. i ; their 
language, i. 1-3 ; dwellings, i. 7 ; 
tribes, i. 8 : blondness among the, 

i- 15 
Riflemen. See Huntsmen 
Rifles, the bar aka of, i. 74 
Right side of the body, the, ii. 14, 35, 

36, 458, 497 
Rig- Veda, i. 546 
Rings, i. 305, 306, 351, 352, 376, 440, 

441, 462, ii. 59, 98, 385, 537. See 

Ear-rings 
Ringworm, i. 113, 128, 280, 596, ii. 

46, 290, 321, 324, 398, 404, 457, 

543 
Ripley, W. Z., i. 16 
Rivers, holy, i. 66, 84, 85, 364; cross¬ 

ing of, i. 88, 252, 291, 300, 312, ii. 
7, 29, 51 sq.; haunted, i. 66, 291, 
300, 364, 371, 372, 392, 393, 406; 
bathing in seven, ii. 4; dreaming 
of, ii. 51 sq.; burning branches 
thrown into, at ^dS4ra, ii. 69; 
crossed by animals, ii. 70; straw- 
huts burned on, at Midsummer, ii. 
187; flour thrown into, ii. 246; 
puppets thrown into, ii. 267; 
navel-strings of new-born children 
thrown into, ii. 372 sq.; charms 
removed at, ii. 382 ; the bones and 
some entrails of the animals sacrificed 
at the naming of children thrown 
into, ii. 392 

Rma. See Huntsmen 
RmelqaLa (near Tangier), haunted 

cave above the beach of, i. 289, 392 
Road, bread or com found on a, i. 

239 sq.; milk not to be poured out 
on a, i. 240 

Roads, meeting or parting of, i. 60, 
434> 578, ii. 189; cross-, i. 204, 
452, ii. 298 

Robbers and robbery. See Theft, 
Thieves 

Robert, Georges, i. 459, 543 
Robert-Houdin, J. E., ii. 354 
Rocks and stones, holy, miraculous, or 
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haunted, i. 66, 68-72, 77-79, 364, 
372, 397» 557, 606; passages 
between or through, i. 69-71, 79, 
287 

Rock-salt, i. 115, 127, 212, 302, 304, 
320, 431, ii. 98, 218, 227, 228, 232, 
243, 247, 298, 372, 381, 383, 426 

Rohlfs, Gerhard, ii. 294, 313, 429 
Romans, ancient, i. 14, 24, 26, 27, 93, 

115, 401, 415, 418, 431, 439, 441, 
442, 469, 471, 472, 476, 545, 546, 
583, ii. 21, 153-158, 302, 317-319, 

354, 355, 359, 503, 505,_5i3-5i5 
Ropes, homoeopathic influence of, i. 

250,590; women girding themselves 
with, i. 524, ii. 439, 441, 508, 519; 
in certain magical practices, i. 582, 
583, 600; made by left-handed 
persons, ii. 14; made by a person 
who arranges his funeral in advance, 
ii. 487. See Tethers, Tugs of war 

Rosaries, i. 135, 137, 494, 559, 564, 
ii- 474, 523, 537 

Roscher, W. H., i. 143, ii. 155 
Roscoe, John, ii. 40 
Rosemary, i. iii, 308, ii. 59, 185 
Rosen, Helge, ii. 513-516, 539 
Roses, ii. 78, 448, 480, 512, 530 
Rosettes, four-, eight-, twelve-, and 

sixteen-petalled, i. 450, 451, 454- 
459, 468-470, 472 

Rose-water, i. 133, 213, 217, 236, 257, 
ii. 25, 41, 107, 387, 396, 486 

Rot, ii. 250 
Round or curved things, used as 

charms against the evil eye, i. 441, 
462-464 

Rouse, W. D. H., i. 58,470, 562, ii. 515 
R6bbi Dawid ben ^Amran (Tetuan), 

i. 196 
Rue. i. HI, 242, 308, 309, 324, 32s, 

329, 442, ii- 185, 227, 228, 232, 243, 
383 

Rutimeyer, L., ii. 154 
Rugs, in a rite intended to be a safe¬ 

guard against the evil eye, i. 429; 
designs on, i. 452, 466 sg. 

Ruins, i. 79, 289, 296, 357, 371, 372, 
392. See Par 1-hamra 

Russia, Midsummer custom in, ii. 203 ; 
Jews of, ii. 371 

Ruxton, F. H., ii. 100 
Rwadi, r-, i. 176, 196 
Jfydk, U‘ (/tf-), i. 263, 324-326, 328, 

333, 335-337, 363* See Lhrydk 

Sdba\ s- {s-s4ba\ ssibd')^ ii. 387, 389, 
394. See Seventh day after the 
birth of a child 

Sabbath, the Jewish, i. 25, 143 
Sabians. See Harranians 
Sachau, E., ii. 507 
Sacre, le, i. 28 
Sacred words, i. 205-208, 243, 277, 

305, 311, 312, 327, 349, 395, 410, 
412, ii. 526. See Bismilldk, Kali- 
mah^ Koran 

Sacrifice, i. 26-28; the, performed at 
the Great Feast, i. 60, 67, 99, 135, 
216, 217, 219, 237, 242, 255, 303, 
307, 311, 357, 444, 574, 603, ii. 10, 
18, 38, 62-64, 66, 85, 106-158 

passim, 194, 197, 247, 304; in 
connection with the naming of a 
child, i, 216, 308, 309, 444, 607, ii. 
373, 3S6-3g8, 403; with the birth 
of a child, i. 607, ii. 379; with the 
first shaving of a child, ii. 407, 408, 
412-414 

Sacrifices, offered to or performed as 
^dr upon saints, i. 70, 76, 80, 81, 85, 
90, 124, 128, 163-167, 169, 172, 173, 
177, 178, 1S8, 189, 191, 202-204, 
219, 402, 553, 554, 558, 559, 561, 
562, ii. 9, 218, 231, 234, 257, 258, 
261, 284, 343 ; performed in order 
to influence the Sultan, i. 74; to 
influence spirits, i. 86, 87, 220, 221, 
229, 230, 283, 285-289, 291, 315. 
322, 329, 333-346, 350, 351, 359, 
363, 376, 378, 380-382, 551, ii. 18, 
231,234-237,281,310; offered to the 
sea, i. 90 sg.; performed in the case 
of an eclipse of the sun or the moon, 
i. 124, 128; to certain planets 
among ancient Berbers, i. 131; at 
a new market-place, i. 197; on 
threshing-floors, i. 220, 321 sg., ii. 
231, 234-237 ; in connection with 
saddles, i. 221 sg.; offered to an 
old mosque, i. 402 ; performed as 
‘dr upon people, i. 488, 510-512, 
524, 526-536; after oath-taking, i. 
506; human, threatened or real, i. 
529; as reception rites, i. 540, 549 ; 
in covenanting, i. 568 sg.; at un¬ 
claimed graves, ii. 558 

Sa'dana, i. 407 
Saddqa, i. 169 
Sadagi* j-Jnun, i. 338 
Saddles, i, 98, 99, 221, 222, 229, 239, 
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254, 300, 502, 523, 524, 534, 598, 
ii- 8 

Sa‘di shereefs, i. 38 
Sadqiyin, i. 182, 184 
Safe-conducts on a journey, i. 536 
Saffron, i, in, 133, 134, 209, 213, 215, 

217, 257, 310, 361, 442 sq., ii. 21, 
41, 78, 327, 332, 339, 341, 358, 400, 
414, 447, 453 

Sahara, the, i. 153, 158, 259, 397, 
sq., ii. 416, 559 

Sqhhqr {sdhlidr), sq^hgra {sdhhqrd), 

i- 570 
Sdhkar or ddqqdq, ii. 95 
Said Boulifa, ii. 67, 69, 73, 329, 346, 

417, 428 
St. John, Bayle, i. 369, 371-373, 379, 

ii* 352 

St. Olon. See Pidou de Saint Olon 
Saintly orders. See Religious orders 
Saints, terms for, i. 35 sq.; different 

kinds of, i. 36-50; wearing their 
hair long, i. 48, ii. 414 ; anonymous, 
i. 49 sq.; places or objects connected 
with, or regarded as, i. 49-77, 80-87, 
90, 91, 402 ; annual feasts of, i. 49, 
65, 76, 175-178, 196, 204, 219, ii. 
88, 188, 419-421 ; the origin of the 
cult of, i. 50 sq.; female, i- 51 ; 
meeting-places of, i. 60, 73, 82, 188 ; 
offerings and sacrifices made to, i. 
63, 64, 70, 76, 80, 81, 85, 87, 90, 91, 
108, 124, 128, 137, 163-174, 177, 
178, 180, 181, 185-189, 191, 202- 
204, 219, 350, 351, 402, 552-554, 
557-562, ii. 9, 218, 231, 234, 238, 
239, 257, 258, 284, 338, 343, 372, 
399, 401, 402, 421; animals carry¬ 
ing the dead bodies of, i. 82 sq., ii. 
290; the weather influenced by, i. 
90, 91, 163, ii. 231, 256-258, see 
Saint - shrines; animals connected 
with, i. 96 ,* appearing in disguise, 
i. 105, 159, 160, 268, 269, 389, ii. 

305, 337, 344, 34S, 349, 54^; 
strange phenomena of light con¬ 
nected with, i. 124, 161, 162, 270; 
“ the most great name ” of God 
possibly known to eminent, i. 139; 
seven, i. 142 sq., see Se¥dt^u rijdl; 
miracles performed by living, i. 148- 
153 ; prayers, blessings, and curses 
of, i. 153-155, 489 sq.; diseases 
cured by living, i. 155-158, ii. 307 ; 
possessed of prophetic gifts, i. 

VOL. II 

1^8 sq.; the bar aka of, increased by 
their death, i. 159; having more than 
one grave, i. 160 sq. ; miracles per¬ 
formed by dead, i. 162-164 ; music 
taught by dead, i. 163 sq.; diseases 
cured by dead, i. 164-167 ; appeals 
made to dead, i. 167-169, 506, 528, 
ii. 256-258; ruling over i. 

167, 333, 350, 351, 363, 364, 3S9; 
promises made to dead, i. 172-174, 
see Wd^da ; having special days for 
receiving petitioners, i. 174, 176; 
patron, i. 179-187 ; ‘dr put on dead, 
i. 188, 189, 551-561, ii- 234, 257, 
273 -f?-, cf- i- 562; punishing 
intruders, i. 189-192; punishing 
thieves, i. 189-193 ; dangerous to 
representatives of the Government, 
i. 193 sq^; supernatural benefits 
derived from direct or indirect 
contact with, i. 196-204, 555, 556, 
605-607 ; killed, i. 202 ; sometimes 
guilty of crimes, i. 238 ; inclined to 
quarrel when they meet, i. 256; 
oaths sworn by dead, i. 492, 496- 
499,505-509,512-515; strangers may 
t>e,i.539,* visits of, i. 541 sq.; punish¬ 
ment for speaking irreverently of, 
ii. 46; certain charms containing 
the names of, ii. 279 ; abstaining 
from certain kinds of food, ii. 309, 
320; turtle-doves offered to dead, 
il- 33S; appearing in dreams, see 
Dreams. See LaUa —, Mulai —, 
Si —, Sid —, Sidi — 

Saint-shrines, meals' partaken of in 
common at, i. 128, 567, ii. 112, 257, 
263, 273 ; serenades given at, i. 174; 
religious service at, i. 174 sq.; 
charms deposited at, i. 192, ii. 355, 
390, 395, 53S; places of refuge, i. 
194, 227, 559-561, 563 J Chris¬ 
tians and Jews prohibited from 
entering or approaching, i. 195 sq.; 
both Moslems and Jews visiting 
certain, i. 195 sq.; women pro¬ 
hibited from visiting certain, i. 196 ; 
benefits derived from contact with, 
i. 199-202, 204, 555, 556, 605 sq.; 
circumambulation of, i, 199, 506, 
557, 607, ii. 7, 218, 256, 257, 264, 
268, 284; entering or leaving, i. 
206; danger in visiting, i. 227, 228, 
296; haunted by Jndu, i. 228, 296, 
313, 389; unclean individuals pro- 

2 R 
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hibited from entering, i. 230, 231, 
296 ; sexual intercourse prohibited 
in, i. 230 sq,; slippers removed 
before entering, i. 241 ; oaths taken 
at, i. 492,496-499, 505-509, 512-515 ; 
covenanting at, i. 566 sq.; good 
days for visiting, ii. 42, 109 ; stihdra 

at, ii. 56 sq.; illumination of, ii. 
87, 97; dates bought at, ii. 109; 
rain-making rites performed at, ii. 
256-259, 261, 263-268, 273 sq.; the 
after-births and navel-strings of new¬ 
born children buried in the precincts 
of, ii. 373 ; circumcision performed 
at, ii. 418-423 ; dead persons some¬ 
times washed at, ii. 444, 541; dead 
persons buried in the vicinity of, 
ii. 529 ; earth from, see Earth ; hair 
deposited at, see Hair; stones from, 
see Stones; tying of rags, etc., to, 
see Tying ; whitewashed, see White¬ 
washing. See Saints 

Saiyids, ii. 405 
Salat l-ft.'Asuf, i. 128 
— al-istisqd {slat l-isMsqa)^ ii. 254- 

258, 260,274 
— l-kusuf, i. 123 
— {sla£) l-miyit, i. 488. See Praying, 

for the dead 
— {saldt^) ^dl n-nbif ii. 450. See 

Muhammad, praying for 
Sale, George, ii. 535 
Salii, or dancing priests of Mars, ii. 157 
Salmon, G., i. 74, 425, ii. i86i 190, 222, 

38s. 417 
Salt, i. 95, 96, 115, 137, 15s, 156,158, 

212, 218, 223, 235, 242, 243, 253, 
264, 269, 278, 291, 292, 297, 299, 
302-305, 307, 310, 311, 313, 315- 
320, 323,32s. 326, 329-334.336-340. 
344-346, 353, 361, 362, 364, 374, 
382, 401, 404. 412, 431. 433. 435. 
444. 504. 509. 544. 568, 580. ii. 15. 
22, 23, 62, 98, III, n6, 117, 120, 
122, 126, 194, 218, 227, 228, 232, 
233. 243. 244, 247, 248, 273, 281, 
282, 298, 307, 319, 334, 338, 342, 
358. 372. 379-383. 386, 387. 426, 
427. 444. 451. S13. 526 

Samoans, i. 478 
Samter, Ernst, i. 310, 596, ii. 517 
2 Samuel, i. 545, ii. 40S, 503 
Sanctuary, the right of, i, 64, 65, 74, 

194, 227, 559-5^L 563 sq. See 
Refugees 

Sand, used for ablutions, i. 235; 
columns of dust or, i. 269, 270, 368, 
369, 374 sq. 

Sandals made of cowhide, ii. 399 
Sardines, i. 39, 590 
Sarsaparilla, i. 167 
Sartori, Paul, ii. 44, 86, 201, 203, 253, 

513-516, 531, 539 
Sat, s- (Sat, S-), ii. Si, 85 
Saturday, i. 86, 87, 165, 170, 174, 176, 

217, 245, 275, 276, 333, 345, 361, 
ii. 41, 44'4^y 75y 399, 400, 420, 421, 
536 

Saturnalia, the Roman, ii. 153, 154, 
156-158 

Sba‘ be l-Butain, s- (s-Sba‘ Bulbtain), 
ii. 136-139 

Sbu, the river, i. 393, 539, ii. 187, 264 
Scandinavians, i. 16,415,418-420,431, 

4337 468, 476 sq., ii. 253, 380, 381, 
399, 404, 405, 5^3-516 

Scapegoats, ii. 147, 155 
Schafer, H., i. 469 

Schleiermacher, F. D. E., i. 19 
Schmidt, Leopold, ii. 515 
Schneeweis, Edmund, ii. 154 
School holidays, occasional, i. 557, 601, 

ii. 204, 205, 375, 390 sq.; regular^ 
ii. 66, 75, 87, 89, 90, 103, 109-111, 
131 

Schoolboys, i. 46, 117, 197, 19S, 200, 
213, 214, 242, 256, 274, 48S, 494, 
5257 5577 5647 600 sq., ii. 22, 60, 61, 
63-66, 96, 102, no, III, 125, 178, 
179, 204, 210, 212, 216, 243, 244, 
257, 260, 261, 290, 291, 294, 325, 
3397 3637 372, 3757 390 sq. 

Schoolmasters, patron saint of the, i. 
179; pederasty committed by, i. 
198; butter given to, i. 245, 246, 
255; pledges pven by, i. 564; 
schoolboys cooling the temper of 
their, i. 600; fitra given to, ii. 
101 sq.\ performing the first sacri¬ 
fice at the Great Feast, ii. 118 ; 
tents of, burned at Midsummer, 
ii. 187 ; small pieces of fields set 
apart for, ii. 221 ; receiving the first 
measure of corn, ii. 238; washing 
the dead bodies of persons, ii. 443 

Schrader, F., i. 16 
Schroeder, Leopold von, ii. 44 
Schumacher, Gottlieb, i. 72 
Schurtz, H., i. 310 
Schuyler, E., ii. 432, 502, 510 
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Schweinfurth, Georg, i. loi, 426 
Sciatica, i. 271, ii. 249 
Scissors, ii. 26, 516 
Scorpions, i. 210, 215, 303, 36S, ii. 

177, 17S, 249, 2S6, 297, 354-356, 
360, 380 

Scotland, the Western Highlands of, 
i. 418, 425, 433, 477 

Scott, R., i. 27 
Scratching or defiling the face or other 

parts of the body, as a mourning 
rite, i. 525, 536, ii. 78, 277, 294, 
437-442, 456, 461, 466, 467, 474, 
493, 50S, 515, 519 on the 
birth of a daughter, ii. 375 

Scribes, the bar aka of, i. 45 ; cairns 
made by, i. 60, 487 sq.; as doctors, 
i. 93, 121; money given by, i. 94; 
revenge taken by, i. 121, 487, 488, 
572-574, 604 ; privileged to receive 
offerings made to saints, i. 171, 178, 
ii. 221 ; to appropriate offerings 
found at shrines, i. 171, 192; 
patron saints of the, i. 179 sq.; 
benefits derived from physical con¬ 
tact with, i. 197; food left by, i. 
219 sq.; dressed in white clothes, 
i. 236; butter given to, i. 255; 
curses of, i. 487 sq.; oath taken in 
the presence of a band of ambulat¬ 
ing, i. 494; legal proceedings in 
the presence of, i. 510; witchcraft 
practised by, i. 570 sq.; killing of, 
ii. 12; eating certain things to 
strengthen their memory, ii. 22, 339; 
feasting of, ii. 60, 61, 66; alms 
given to, ii. 73, 238, 241 ; fruit 
offered to, ii. 252 ; sacrifices with a 
view to producing rain made by, 
ii. 257 ; playing at ball to stop rain, 
ii. 271; made unable to recite the 
Koran properly, ii. 288 sq.; averse 
to dogs, ii. 304; dogs or cats steal¬ 
ing food belonging to, ii. 305; 

abstaining from certain kinds of 
food, ii. 309, 320, 363; paid for 
their services in connection with a 
death, ii. 449, 455, 463, 464, 466, 
468, 479-482, 484 ; when examined 
in their graves, ii. 465; paid for 
their services at funerals arranged 
in advance, ii. 488 

Scylax, i. 395, ii. 272 
Sea, the, i. 45, 50, 90-93, 158, 163, 

233, 234, 256, 292, 293, 327, 344, 

351, 364, 372, 389^ 392, 505. 555, ii- 
51, 52, 369 

Sea-shore, i. 45, 90, 92, 242, 327, 331, 

357, 364, 505, ii* 194, 307 
-snails, i. 90, ii. 358 
-water, i. 89 sq , ii. 196, 307 
-weed, i. 90 
Seasons of the year, the four, ii. 160, 

See special headi7igs 
Seb'^dt^u rijdl, i. 72, 86, 142 sq. 

Seed, i. 106, 220, 231, ii. 213, 219, 220, 
228, 242, 24S 

Seetzen, U. J., i. 400 
Segonzac, Rene de, i. 15, 37, 202, 226, 

437, ii. 370, 385, 407, 417 
Seidel, A., ii. 61 
SiksH ikusksH), the baraka of, i. 106; 

eaten in connection with the first 
churning of the year, i. 245-247 ; 
protected against jnun, i. 304; in 
practices relating to jnunj i. 316, 
320, 321, 323, 332, 333, 336, 338, 
340, 342; oath sworn by, i. 504; 
used in covenanting, i. 525, 567 ; 
offered to a bride, ii. 8; dreaming 
of eating, ii. 49 ; eaten at ^aS'dra^ ii. 
62 sq.; at the Little Feast, ii. 104; 
tabooed on certain occasions, ii. 
no, 162, 167, 171, 196,470; eaten 
at New Year’s tide, ii. 163, 165 sq.; 

at Midsummer, ii. 192, 194 ; thrown 
over a newly married woman to 
make her prosperous, ii. 194; 
offered to ‘Aisa Qandiga and 
Hammfi Qaiyfi, ii. 197; eaten in 
coimection with ploughing, ii. 212, 
213, 215-217, 220; with reaping, 
ii. 224 sq.; with threshing, ii. 234- 
237 ; with rain-making, ii. 259 sq.; 
with the buying of an animal, ii. 
284; with the shearing of sheep, ii. 
300; with the naming of a child, 
ii. 391-394; with circumcision, ii. 
423; with a death, ii. 450, 453, 
462, 466-468, 470, 475-479, 4S2, 
484, 544; not to be cooked more 
than once, ii. 466, 544; used in 
witchcraft, ii. 552-554 

Seligman, Brenda Z., i. 379, 380, 471, 
ii. 41, 42, 401, 406, 415, 491, 499, 
500, 506 sq. 

Seligman, C, G,, i. 402, 471, 478, ii, 
41, 42, 86, 401, 406, 415, 49L 499, 
500, 506 sq. 

Seligmann, S., i. 415, 418-421, 428- 
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43L 433-437, 439-445, 463-465, 47o, 
472, 473, 476-478 

Sell, Edward, i. 51, 118, 135, 139, 141, 
238, 407, ii. 71, 73, 78, 92 sq. 

Selling, taboos relating to the, of milk, 
bread, or game, i. 244, 252 ; of the 
skin of the animal which has been 
sacrificed at the Great Feast, ii. 125, 
152; of the skin of the animal which 
has been sacrificed when a child is 
named, ii. 390. See Animals, Buy¬ 
ing or selling 

Semen, i. 577 
Semites, ancient, i. 75, 114, 132, 143, 

562 sq., ii. 313, 430, 432, 494, 496, 
S03, S18, 529 

Semolina, i. 339, ii. 88, 552-554 
Senegal, i. 464 
Sennaarese, i. 471, 478 
September, i. 176, ii. 159 sg. 

Serbocroats, ii. 154 
Sergi, G., i. 16 
Serhfini, s- (Sarhan), i. 71, 97 sq. 

Servius Maurus Honoratus, i. 545, ii. 

515 
Servius Tullius, i. 546 
Sesame, i. 338, 346 
Seven, i. 72, 77, 79, 85, 86, 88 -90, 

94-96, 104, 112, 113, 116, 127, 132, 
J42, 143, 148, 156-158, 160, 167, 
168, 199, 201, 204, 205, 207, 210, 
212-214, 244 - 247, 249, 278, 285, 

294,311, 313,323,325.327,330-332, 
334, 338, 345, 346, 361, 362, 365, 
381, 391, 407, 423, 424, 435, 448, 
487, 488, 500, 506, 507, 524, 555- 
557, 572-576, 583, 593-596, 606, ii. 
4,7, II, 20,25, 59, 63,103,122,163, 
165, 172, 174, 176, 177, 179, 185, 
189, 192, 193, 205, 233, 239-241, 
252, 264, 265, 276, 280, 283, 284, 

292, 304, 305, 307, 309-311, 314, 
319, 320, 322, 334, 340, 352, 353, 
358, 361, 371, 372, 374, 377, 379, 
382, 384-386, 394, 401, 402, 408, 
409, 414, 417, 419, 427, 429, 432, 

^ 438, 447-449, 458, 459, 470, 471, 
474, 478, 496, S07-510, 527, 529, 
534, 535, 544 

— Sleepers, the, i. 72 
Seventh day after the birth of a child, 

the, 373, 385-398, 400, 402, 403, 
407, 408, 414, 417 

Seventy, i. 110, 143, ii. 263 
Sextons, ii. 459, 460-, 463, 464, 543 

Sexual bashfulness. See Bashful¬ 
ness or decency 

— cleanness and uncleanness. See 
Cleanness and uncleanness 

— intercourse, avoided in moonlight, 
i. 128; time particularly suitable 
for matrimonial, i. 133, ii. 41, 43-45, 
60; with saintly persons, i. 198; 
accompanied with the bismzlldk, i. 
206, 410; abstinence from, i. 227, 
231, 587, ii- 4, 46, 76, 91, 171, 398, 
471, 506, 524 sq.; prohibited in holy 
places, i. 230 sq.; avoided on the 
sea, i. 233 ; destructive to charms, i. 
233, 253 ; between a man and a 
jpnniya, i. 266, 267, 366, 384; pro¬ 
hibited in a public bath, i. 293 ; 
defiling, and in certain circumstances 
a mysterious cause of evil, i. 388, 
ii- 4, 5, 9, 525, see Sexual cleanness 
and tmcleanness; vow to refrain 
from, i. 515 ; with a run-away wife, 
i- 535 I forbidden to guests, i. 539 ; 
practices intended to prevent, i. 571- 
575, ii. 125, 555 sq.; dreaming of, 
ii. 47,48, 52, 54 ; simulated, ii. 137- 
141, 150. See Bestiality, Incest, 
Homosexual intercourse 

■— power, means of increasing the, 
i. 107, 362, 581, ii. 60, 65, 289, 311, 
312, 320, 324, 339, 341, 359; 
practices injurious to the, i. 222. 
See Impotence 

i- 414, ii- 14 
Sa‘ban, i. 133, 175, 380 sq., ii. 89, 

90, 99 
Sibil {Clupea alosd), i. go 
Shafi‘i sect, the, ii. 361 
Sqhed (Sdked), ii. 460, 485 
Sahrij Gnawa (Fez), i. 380 
Safesah or Sipoh, ii. 135, 138, 14S 
Shammar, the Bedouin tribe of, i. 490, 

543 
Shand, A. F., ii. 519 
Si pay i. 276, 330. See Meiot 

Shaving, of children, i. 69, ii. 382, 393, 
395, 402, 407-416, 521 ; abstinence 
from, i. 136, 251, 300, ii. 77, 219, 
251, 414, 470, 472, 506, 522 ; before 
a religious feast and on Fridays, i, 
235, ii. 107 j vow to refrain from, 
i. 515 ; in *ar-making, i. 524; 
days suitable or unsuitable for, ii. 
42-46 ; dreaming of, ii. 49 ; of the 
pubes and armpits, ii. 219; not 
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free from danger, ii. 414 sq.; in 

connection with circumcision, ii. 418, 
420, 425 ; with a death, ii. 441 

Shaw, Thomas, i. 470, ii. 493 sq. 
^ayatin. See Jnun 
Sb^ha, i. 39S, 400 
Sheaf, the last, i. 106, 252, ii. 225-227, 

253 ; the first, ii. 253 
Sheep, i. 87,99-101,164, 166, 167, 173, 

187, 197, 199, 203, 212, 227, 230, 
232, 234, 237, 239, 241, 242, 245, 
249-251, 254, 257, 258, 267, 277, 
285, 288, 31S-321, 326, 332, 359, 
403, 404, 423, 438, 444, 464, 488, 
502, 503, 512, 531-533, 549, 57^, 
588, 589, 597, 599, 607, ii. 3, 6, II, 
16, 18, 23, 59, 61, 62, 64, 66, 67, 73, 
88, 108, 115, 116, 123, 129, 150-152, 
170, 175, 181, 182, 188, 195, 206, 
229, 234-237, 250, 257, 258, 265, 
270, 271, 284, 285, 294, 295, 299- 
302, 320, 343, 353, 365, 368, 379, 
387-398, 401, 402, 423, 426, 428, 
429, 443, 468, 478, 479, 4S7; 
shearing of, i. 232, 241, 251, ii. 177, 
181, 300 sq. 
wild, i. 172, 277 

Seh^ meaning of the term, i. 179; a 
person’s, i. 186 sq,, ii. 425 

— da r-rma, s-, i. 74, ii. 366-368, 394 
Se^ Ibnu Sair, s-, ii. 55 
Sehsio^, ii. 134 sq. 

Shells, i. 67, 356, 382, 439, 450, 462, 
ii. 381-383, 390, 419, 424, 428, 458, 
536 ; tortoise-, i. 464, ii. 342 sq. 

Semarlh, i. 378 
Semhanlg (Senihiire§), i. 270, 283, 284, 

328, 391,571 
Simm, stomach complaint called, i. 

166 
Sendgura {hngdura, lengura), i. no, 

24S, ii. 169, 181, 191, 299 
Shepherds, i. 239, 247, 251, 254 sq., ii. 

34, 176, 181, 250, 300, 334 
Shereefas, i. 36, 155, 490 
Shereefs, the haraka of, i. 36; dis¬ 

tribution of, i. 37 ; families of, i. 
37 sq.; wives of, i. 56 ; commerce 
with, i. 154; curses of, i. 154, 155, 
490-492; as doctors, i. 155-158, ii. 
307, 439; privileged to receive 
offerings made to saints, i. 170; 
to appropriate offerings found at 
shrines, i. 171, 192; benefits 
derived from physical contact with, 

i. 197 j saddles belonging to, i. 221; 
sometimes guilty of crimes, i. 23S ; 
butter given to, i. 255 ; not respected 
hy jnu?i, i. 313; oaths sworn by, i. 
499 ; as mediators, i. 525, 531, 534 ; 
risits of, i. 541 sq. ; covenanting in 
the presence of, i. 566 sq. ; killing 
of, ii. 12 ; colour favoured by, ii. 
21 ; taboos c^lDserved by, in the 
month of the *Asdr, ii. 76-7S ; fitra 
given to, ii. loi ; portions of fields 
reserved for, ii. 221 ; grain and 
pulse when measured given to, ii. 
238, 241 ; present when a sacrifice 
is made at the naming of a child, ii. 
391 sq. 

Serra, ii. 268 
Serlem, i. 592, ii. 163, 192, 212, 217 
Ship-waggons, ii. 81, 85 
Sitan (s-Sftan, s-Sftan, s-Sitan, g- 
^ ^ Seitan), i-263, 406-413. See Devil 
Sitinah (g-Sitana, s-Sei^^a), i. 407 
Siydha, ii. 166, 170, 193 
Skal, or rope used for tying up the 

feet of animals, i. 173, 202 
Shloh, the county of the, i. i; their 

language, i. 1-3; dislike of the 
*Arab, i. 4 sq.; dwellings, i. 7; 
tribes, i. 8; blondness among the, 
i. 15 

’ Snhaja, i. 66, 168 
Shooters. See Huntsmen 
Shooting, of an animal in the vicinity 

of a saint-shrine prohibited, i. 191; 
over a river or pond prohibited, i. 
291; of an animal accompanied 
with the bismilldk, ii. 362. See 
Guns, Hunting, Target-practice 

Shops, charms hung up in, i. 137, 213, 
462, ii. 328, 338; abbqstya given 
from, i. 180; women prohibited 
from entering, i. 230; the thresh¬ 
olds of, ii. 29; closed, ii. 45, 87, 
90, 103, 131, 196 

S^or {shbr), i. 360, 570 
^Sor, Id- {la-), ii. 230, 241, 247 
Shot, the hearing of a, considered a 

good omen, i. 95 
-proof, charms making their wearers, 

i. Ill, 208-210 
Shoulder-blades, of the fl-niTnal sacri¬ 

ficed at the Great Feast, ii. 63, 124, 
128 sq.; of any other sheep, ii. 129 ; 
of the animal sacrificed when a child 
is named, ii. 388, 392, 394 
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Shoulders, of the animal sacrificed at 
the Great Feast, ii. 63, 124; of the 
animal sacrificed when a child is 
named, ii. 388, 390, 392 

Shovels, used for winnowing, ii. 230, 
268, 273 

Shrouds, i. 137, ii. 248, 447, 448, 458, 
473, 474, 486, 489, 495, 496, 512, 
523, S47> 555. 557- See Grave- 
clothes 

§§wiy^, ii. 141 sq. 

Subeh, i. 400 
Suk^ i. 434 
Sdrbity ii. 95 
Sdrfa t-T^eida, ii. 354, 355, 380 
— z-Zgelwa, i- 157 
SHwdf iHwdfa i. 

344, 345. 356 
Si, title applied to scribes, i. 45 
Si Mumen, i. 149 
Sickles, i. 112,249,252,305,438.^* ^92, j 

224-226, 232, 233, 516 
Sid l-*Auwad, i. 185 
— d-D^rras (Sefru), i. 68 
— l-Lzzaz (Fez), i. 498 
— 1-M^dri, i. 156 sq, 

— 1-Qfiwas (Sefru), i. 68 
Sidi, the use of the term, i. 36, 40, 

e,6sq. 
Sidi ‘Abdeddaim (Fez), i. 165 
— ‘Abdl‘aziz (Sefru), i. 76 
— ‘Abdlaziz ben Yefffi (Dukk^a), i. 

364 
— ‘Abdlhidi (Garbiya), i. 148, 176, 

561, ii. 43 ^ 
— ‘Abdl^alq ben Yasin (l-0daya), i. 

200 
— *AbdIIah ben Yusf (Dukk^a), i. 

3^4 
— ‘Abdllah 1-Had<*j (Tetuan), i. 364 
— ‘Abdllah 1-Mekki (Fez), i. 498 
— ‘Abdlm^ek (Dukk^a), i. 364 
— 'Abdlqader 1-Fdsi, i. 40 
— ‘Abdrrabman (Imi n Taqqdndut), 

i. 285-287 
— ‘Abtoabman Lbanbubi (Aglu), i. 

196, ii. 328 
— ‘AbdrraJhman 1-Mejdub, i. 41, 157, 

159, 180, 497 
— ‘AbdrraJtnnan Mlili (Fez), i. 498 
— ‘Abdrrabman § - Srif Busedra 

(§€fru), i. 76 
— ‘Abdsslam 1-Baqq^, i. p. vi, 2,65, 

93. ISO. 197, 287, 356, 358, 404. ii. 
56, 263, 34S, 350, 351, 359, 484 

Sidi ‘Abdsslam ber Raisul (Tetuan), 
i. 150, 151, 158 sq. 

— ‘Abdullah d-Dads, i. 259 
— ‘Abdullah t-T^audi (Fez), i. 53 
— ‘Abella bel Ku§ (Agadir), i. 73 
— ‘Abella u Mfihammad (Aglu), i. 191 
— ‘Abella u ‘Omar (near Mogador), i. 

167 
— Ahmed ben BrMiim (of the Wazzan 

family),^!. 157 
— (Sidi) Ahmed Marrui (Ai^ Waryi- 

ger), i. 162, 188, 498 
— ‘Ali (Dukk^a), i. 167 
— ‘Ali ben Uamdus, i. 152, 153, 175, 

182, 183, 203, 502 
— ‘Ali ben Harazem (Fez and And- 

jra), i. 68, 71, 84, 161, 165, 170, 173- 
I7J7, 179. 185, 363 sq., ii. 263 

— ‘Ali ben M€s‘ud (Tetuan), i. 333, 
364 

— ‘Ali ben N^r, i. 180, 499, ii. 368 
— ‘Ali ben Q^em, i. 396 
— ‘Ali Bizzfi (Haha), i. 192 
— ‘Ali Bfig^eb (Fez), i. 96, 165, 170, 

175-177. 196, 553. ii. 61, 418-420 
— ‘Ali Bu^obza (Fahs), i. 202 
— ‘Ali 1-Gmatsi (Salli), i. 160 
— ‘Ali 1-Herher (Hiaina), i. 192 
— ‘Ali Musa (Igliwa), i. 174,194, 196, 

M13 
— ‘Ali Mzali (Fez), i. 165 
— ‘Ali Stwan (Dukk^a), i. 167 

1 ~‘^i u Brahim (Aglu), i. 191 
— ‘Ali u Mhammd (Igliwa), i. 176, 

179, ii. 238 sq. 
— ‘AIM l-IIaddj, i. 41^ 42, 149, 154, 

162, 192 
— ‘Amar (Fahs), i. 171 
— l-‘Arabi l-Hatsimi (Fez), i. 62 
— l-‘Arbi (Fahs), i. 364 
— l-‘Auwad (Fez), i. 163 
— l-‘Azri, i. 154 
— Baraka, i. 404 
— Bbwarak (Dukkala), i. 166 
— Bbwarak mula 1-karma (Dukk^a), 

i. 267 
— Bel ‘Abbas (Marrdksh), i. 40, 63, 

64, 65, 90, 91, 163, 180, 181, 188, 
191, 560, ii. 231, 234, 238, 244, 253, 
268, 287 

— bel Qasem Azerwal (Ait War din), 
i. 172 

— Ben Nor (Dukkala), i. 63 sq, 

— Berddlla (Fez), i. 55 
— Boqnadel (Ait War din), i, 162, 498 
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Sidi Boqnadel, i. 49, 292 sq, 
— Brahim (Aglu), i. 85 
— Brahim u ‘Ali (Haha), i. 194; 

(Demnat), i.^195 
— Brahim u ‘Ksa (Mogador), i. 174 
— Biiafi (Mazagan), ii. 257 
— B^‘ali (Ait Sadden and Ait Yusi), 

i. 160 
— Bu‘beid (Tangier), i. 175 
— B^'beid s-Sarqi, i. iSo 
— Biibker (son of Sidi Hmed ben 

N^ar), i. 67 
— Buhadi (Aglu), i. 124, 128 
— (Sidi) Biihaiyar (Ait Waryiger), 

i. 71, 174, 190, 196 
— Buhlli {^jenn saint), i, 350 
— Bfijbara (Tiznit), i. 181 
— Bujida (Fez), i. 54, 175-177, 179 
— Bukarma (near Demnat), i. 50, 201 
— Bfiker bel ‘Arabi (Fez), i. 168, 176 
— Bulanwar (Haha), i. 50, 75 
— B&el (Blal), i. 182, 347, 350 
— Bulf^ail (Aglu), i. 190 
— Bul^elf (near Demnat), i. 164 
— Biilhua (near Demnat), i, 70 
— Biilibra (Shiadma), i. 61 
— Biimgaits (between Azila and Lar- 

aiche), i. 364 
— Bdmhldi (Ait Ba'amran), i. 76, 259 
— B^inaga, ii. 290 
— Bfinii (Dra country), i. 1S2, 185 
— Bunwar (Aglu), i. 196 
— Bdija (lldtia), i. $0, 75, 190, 192, 

200 
— Bilsar^ (Sefru), i. 85, 162, 174, 

190 
— Busedra (Dukk^a), i. 166 
— al-Biisiri, i. 183, ii. 87 
— Bdsmen (Aglu), ii. 68 
— Butlila (Haha), i. So, 75, 556 
— Buy^lbagts (near Demnat), i. 84 
— Buzr^ar (Hidina), i. 87 
— Daud (Aglu), i. 160, 231 
— Ddhdbi (Haha), i. 50, 67. See 

Argan Isisel 
— J^ris (Fah§), i. 165, 171 
— *Esa (AiJ Warain), i. 85 
— (Sidi) ‘?sa (Ait Waryager), i. 164, 

498 
— Fatt Maimun {^jenn saint), i. 293 
— Fraj (Fez), ii. 372, 443, 449 
— Galem (Dukkdla), i. 160 
— 1-Gazi, i. 182 
— l-6rib, i. 46, 161 (Dukkala), 166 

{iUd:) 

Sidi Hafid ben ‘'Addu (Fez), i. **141 sq. 

— 1-lia^‘ij 'Abdlqader ben ^\jiba 
(Andjra), i. 60, 197 

— 1-Ha'^^j ‘Abdsslam of Wazzan, i. 
93, 14S, 151,153, 159, 199, 202 

— l-Ha'i'ij l-‘Arbi of Wazzan, i. 151, 
188 

— l-Ha'itij l-‘Attafi (Andjra), i. 499 
— 1-Ha<i<ij 1-Haiyat (Fez), i. 41 
— (Sidi) galil, ii. 58, 74, 100, 109, 

447, 490-492, 495-499, 501-503, 5”, 
53S ^ 

— Hamad A‘ajli (Ait Mzal), i. 364 
— Hamad Ahansal (east of Demnat), 

364 
— Hamad u ‘Ali Butizzua (Unzfitt), 

— Hamad u ‘Esa (Ida Gg\X4rsmugt)3 
i. 219 

— Hamad u Mhammed ben Nasar, i. 
67, 72, 175, iSo, 182, 287, 364; 396, 
498, ii. 416 

— H^nidd u Musa (Tazerwalt), i. 65, 
91, 153, 263, 164, 176, 178-181, 188, 
555 

— Hammddi (Fez), i. 49 
— Hammii (a jenn saint), i. 2S3, 293, 

332, 350 
— H&nsLZ (near Mogador), i. 174 
— 1-Haum (Jbel H^ib), i. 167, 240, 

2S7 
— Hbib, i. 71, 82, 83, 164, 175, 192, ii. 

290 
— Heddi (Bni ‘Aros), i. 64, 96, 171, 

188 
— Hnied (Garbiya), i. 176 
— Hiiied l-BamS§i (Fez), i. 149, 170, 

175-177 
— Hnied bem Musa (Hmeid u Musa) 

(Kerzaz), i. 182, 185 sq. 

— Hmed ben ‘Abdssadaq (Tafilelt), i. 

182.259 „ 
— Hmed ben ‘Ajiba (Andjra), i. 60, 

182 
— Hmed ben Marzoq (Azila), ii. 18S 
— Hmed ben Nasar. See Sidi Hamad 

u Mhammed ben Nasar 
— Hmed ben Ylffil, i. 259 
— Hmed ben Yusef, i. 182 
— Hmed bn§ Hya (Fez), i. 40, 64, 

164, 175-177 
— Hmed B4qu<i‘ija (Tangier), i. 150 
— Hmed d-Dg6^, i. 182 
— Hmed §-§awi (Fez), i. 64, 170, 

175-177, 498 
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Sidi Htned t-Tadli (Sefru), i. 174 1 
— Hmed t-T®ijim (Fez), i. 182, 187 
— l-Uosni 1-Baqq^, i. 65, 151, 155, 

162, 190, 200, n, 348 
— Hs^, i. 157 
— Hsaym (Fa^), i. 176, 191, 364 
— la-Hsen (of Mulai ‘Abdsslam’s 

family), i. 158 
— Isbaq (Ua^a), i. 59 
— Jabar (Fez), i. 164 
— b 350. See Mulai ‘Abdl- 

qader j*Jil^ 
— Kauld (near Mogador), i. 174 
— LIbsen u Brahim (Aglu), i. 85 
— Ltiafi (Aglu), i. 196 
— l-Ma^fi, i- 50, 162, ii. 188 
— Maimun (Meimun, Mimun), i. 49, 

73, 293, 344, 364, 391 
— (Sidi) MU^k (Rif), i. 86, 363 
— Maqdi ^aja (Ait Warain), i. 49,181 
— Ma'ta (Andjra), i. 82 
— M§.’u l-Ain (Shingit), i. 153, 259 
— Mbarak ben ^Abibil (Fez), i. 164 
— Megdul (Mogador), i. 174 
— Mejbar (Sefru), i. 68 
— 1-Me§mudi (outside Tangier), i. 

165,296, 35o.^5Lo364 
— Mhammd u ‘Ali (Unzfitt), i. 176 
— Mbammed bel la-^Rif, i. 180 
— Mbammed ben ^Esa (Mequinez), i- 

175* 182, 183, 203,* 259, 503. ii* 353, 
354,404 ^ 

— Mbammed ben Uamed (Dukk^a), 
i. 364 

— Mbammed ben Id-IJsen (Fez), i. 53, 
176, 177, ii. 296 

— Mh^JMied ben Mensor (Mnasara), 
i. 153, 161, ii. 290 

— Mbammed ben NasSr, i. 498 
— Mbammed ^-Dawi, ii. 423 
— Mbammed 1-MeMla (Mnasara), i 

162 
— Mbammed s-Sahli (Hidina), i. 

192 Sff. 

— Mbammed s-Say^b (Dukkala), i. 
166 

— Mbammed d-Snhaji (Dukkdla), i. 
167, 201 

— Mbammed u (ben) Slim^ 1-JazuIi, 
i. 69, 70, 72, 160,161,182,191, 195, 
287 

— Mbammgd u Ya‘qob (Imintatelt), 

i* 54, 219 
— (Si^) Mb^d (amaqran) (Ait 

Waiytger), i. 84, 498 

Sidi Mhand u Lfarb (Ait Warain), 
i- 193 

— (Sidi) Mobammed Libbar, i. 90 
— l*M6ht®ar (Tangier), i. 175 
— Ms'ud ben Hgsein (Dukkala), i. 364 
— MTibammadbeTArbi(WldMd^a), 

i. 182 
— M6hammed XVIII., i. 241, 352, 

362 
— Miibammed 1-Baqqal (Tangier), i. 

241, 561, ii. 421 
— MT^hammed ber Raisul (Tangier), 

i. 175 
— MCibammed (Mbammed) l-Bbar, i. 

50 
— Milibammed l-Ha^^j (Tangier), i. 

69, 91, 161, 165,*174, 175, 177, 227, 
555, 559, 607, ii. 87, 256, 421 

— Mohammed 1-Kettsdni (Fez), i. 182 
— Musa (Aglu), i. 85 
— Musa (a j§nn saint), i. 283, 293, 

33L 350, 351, 364, 3S1; l-Bahri, 
i* 344 

— Musa ben Daud (Aglu), ii. 218 
— Musa ben ‘ Omran (outside Maza- 

gan), i. 163, 174, ii. 293 
— Nasar u Mhasar (near Demnat), i. 

66 
— Nbardk (Ceuta), ii. 404 
— Qaddiir l-'Aldmi (Mequinez), i. 163 
— Qaddur ben Mlek (Mequinez), i. 

181 
— Qadi Uaja (Mna§ara), i. 49 
— Qasem (Fa^), i. 148, 163, 176, 

363 
— Qasem (Fez), i. 41 
— Qasem Bfi^asriya, i. 182 
— Rabbal, i. 65, 259 
— S'aid u ‘Abdnna‘im (Haba), i. 176 
— s-Sgerbenl-Menyar (near Demnat), 

i. 194, 201 
— Sembartis. See SSmbariiS 
— Sma^in Budidda, i. 186 
— t-Tahar Boqabr^ (Dukkala), i. 

160 
— t-Taiyib, i. 396 
— Talha (Andjra), i. 63, 174, 191, 

199, 202, 364, 555 
— Wa‘diid (Azemmur), i. 167 
— Waggag (Aglu), i. 174, 196, ii. 257 
— Wdqqas, ii. 368 sq, 

— Wasmin (Shiddma), i. 194 
'— Ydhya (near Demnat), i. 70 
— Yabya 1-Htiwwari (Dukkia), i. 166 
— (Yanbo‘), i. 136 
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Sidna 'Ali, i. 68, 71, 97, 375, ii. 78, 
226, 405 

— A‘mar. See Sidna ‘Omar bel 
Qattab 

— ‘Aizrain (‘Azra’il), ii. 464 sq, 

— Ibr^im, ii. 205. See Abraham 
— (Siyidna) Idris, i. 407 
— Isma‘il, i. 131. S'ee Ishmael 
— Jebril, i. 50, 118, 205, 411, 495, 

496, 499, 561, 594, ii. 9^ 
— Nakir and Miinkir, ii. 464 
— (Si5ddna) Noh, i. 364 
— ‘Omar bel Qattab (‘Umar ibn 

al-Hattab), ii. 313, 388 sq. 

— Sa‘id ben Waqqas, ii. 368 sq. 

— So‘aib, i. 502 
— (Siyidna) Suleiman, i. 351, 352, 

376, ii. 233, 333 sq. 

— Yusef, i. 142, ii. 240. See Joseph 
Sieves, i. 251, 298, 374, 403, 583, ii. 

24g~2$i, 270, 2S0, 390, 402 
Stg, ii. 21, 278 
Silence, i. 86, 103, 253, 254, 290, 314, 

315, 331, 333, 334, 336, 338-343, 
356, 357, 363, 401, 424, ii. 224, 238, 
454 

Stlicemium, ii. 503 
Silver, or objects of, i. 115, 116, 209, 

210, 253, 254, 282, 306, 363, 439- 
441, 448, 450, 457, 462, 516, 581, 
ii. 20, 98, 99, 122, 285, 382, 397, 402, 
408, *411, 418, 419, 429, 441 

— coins, i. 90, 91, 125, 203, 306, 325, 

329, 333, 341, 346, 355, 356, 439, 
462, 508, ii. 20, 50, 98, 285, 381-383, 
388, 390, 393, 395, 408-411, 419, 
421, 422, 424, 428 

Sinai, Arabs of, i. 548, ii. 493, 498, 
502, 504 

Singers, i. 163, 306, 491 
Singing, ii. 31, 60, 61, 65, 66, 68, 80, 

84, 87, 88, 91, 98, no, 113, 114, 
134, 140,, 145, 222, 225, 226, 231, 
260, 264-266, 268, 273, 277, 388, 
389, 396, 424, 428, 449* See 
Funeral chants 

Sinhalese, i. 469 
Sirat:, the bridge of, i. 117 sq. 

Siwah, i, 78, 79, 84, 100, 103, 436 sq., 

ii. 307 
Six-pointed star, as a charm, i. 465, 

475 
Styid, meaning of the term, i. 35,62 sq. 

Skeat, W. W., i. 115, 418, ii. 491, 499, 
509 

Skin-diseases, i. 87, ii. 23, 135 sq. See 

Abscesses, Boils, Itch, Pustules or 
pimples, Ringworm, Sores, Ulcers 

-sacks, ii. 125, 126, 460, 537 
Skins, of animals, i. 172, 217, 21S, 250, 

251, 278, 463, 464, 597, ii. 81, 291, 
315, 316, 318, 319, 323, 324, 32S, 
344, 352, 479, 555 ; of sacrificed 
animals, i. 178, 321, ii. 125, 126, 
130, 132-144, 146, 147, 152, 154, 

157, 389*393, 395*397 
Skulls, of animals sacrificed at the 

Great Feast, i. 67, ii. 125, 130; of 
animals, used as charms, i. 436 sq., ii. 
228 

Sky, prohibition of firing off a gun 
towards the, i. 120; a clear, i. 218, 
355, ii. 281 ; a cloudy, considered a 
good augury, ii. 195, 206 

-gods, i. 120 
Slaughtering-places, i, 242, 269, 277, 

278, 298, 326, 338, 343, 346, 357, 
358, 378, 503 

Slaves, ii. 15, 100, 406, 456 
Slavs, i. 477, 547 
Sleeping, beliefs and practices relating 

to, i. 119, 120, 127-130, 138, 139, 
206, 260, 270, 272, 273, 2S2, 290, 
293, 297, 299-302, 305-307, 312, 
313, 319, 322, 373, ii. 4, 13, 33i 34, 
44, 76, 180, 196, 206, 207, 247, 288, 
301, 312, 320, 322, 324, 334, 336, 
356, 357, 360, 556 

Slippers, i. 94, 190, 206, 236, 241, 242, 
272, 294, 295, 349, 360, 410, 430, 
435, 443, 573, 578-580, 588, 596 sq., 
ii. 20-22, 33, 52, 60, 68, 98, 103, 107, 
147, 219, 229, 243, 257, 260, 276, 
344, 378, 387, 402, 425, 4S3, 538, 
557. See Barefooted 

Smaim {smdzm), the, i. 118, 128, ii. 
160, 206 sq. 

Smallpox, i. 212, 271, 482, ii. 399 
Smells, bad, i. 95, ii. 23; strong, 

shunned by spirits, i. 310, 375 
Smith, Elliot, i. 439 
Smith, W. Robertson, i. 28, 75, 78, 84, 

368, 375, 382-386, 543, 563, 568 sq., 
ii. 413, 414, 518, 520, 521, 526 

Smith, William, i. 122, 583, ii. 154, 515 
Smoking, i. 349, ii. 92. See JTz/, 

Tobacco 
Smut, ii. 229 
Snails, ii. 194, 355 
Snake-charmers, ii. 353 sq. 



6i8 RITUAL AND BELIEF IN MOROCCO 

Snakes,'i. 62, 71, 80, 105, 112, 116, 
160, 205, 213, 267, 269, 290, 307, 
359; 368, 384-3S6, 388, 389; 503; ii* 
46, 50, 125, 177-179; 308, 333, 346, 
347-354: 371, 555 

Sneezing, ii. 34 sq. 

Snow, i. 163, 282 sq.j ii. 175, 276 sq. 

Snuffing, i. 349 
Soap, taken into a room by a guest, i, 

539 ; abstinence from the use of, ii. 
471-473; 522, 524 

-stone, ii. 396, 445 
Socotra, ii. 431 
Solar Year, rites and beliefs connected 

with certain dates of the, Chapter 
XV. ii. 159-207 

Soldiers, arranging the ^aSdra play at 
Fez, i, 81, 83, 156 

Solh, illness called, i. 165 
Solomon, i. 351, 352, 376, ii. 233, 

333 sq. 
Soot and sooty objects, i. 118, 307, 314, 

329; 436, 437, 523 sq,, ii. 17, iS, 24, 
169, 276, 335, 383, 439, 441, 519 

Sores, itching, i. 157 
Sorrow or its expressions, on a death, 

ii. 468, 470, 494, 517-525 
Souls of dead people, i. 404, ii. 518, 

522, 526, 530, 531, 534, 535; 539, 
546,552. See Dead persons. Ghosts 

Sounds, spirits frightened by strong, 
i* 314, 323, 325, 375, ii- 374; 518. 
See Noise, Wailing 

Sour things, magic effects of, ii. 22 
Sourdille, Camille, i. 100 
South wind, i. 78 
Sowing. See Ploughing 
Spain, palfeolithic remains in, ii. 158; 

Midsummer customs in, ii. 203 sq, 

Spanish amulets, i. 439, 445, 470 
Sparrows, ii. 298, 341 

Speaking, chil^en’s, ii. 340 
Spenser, Edmimd, ii. 519 
Spiders, ii. 297,^303, J56 sq. 

Spindles, ii. 427 
Spirits. See Jinn^Jnun 

Spirits (drink), euphemistic name for, 
ii. 27. See Alcohol 

Spitta-Bey, G., i. 399 
Spitting or spittle, i. 41, 71, 93^96, 

153, 156-158, 197, 203, 256, 281, 
298, 409, 430, 543; 556, 557; 577, 
578, 597; ii* 14, 21, 25, 32, 55, 123, 
316, 320, 340, 344 

Spleen, pain in the, i. 112 

Spleens, of animals, ii. 327, 363 
Spoken words, communicating evil, i. 

95, 604 sq.; bringing about their 
own realisation, i. 603 sq.^ ii. 4S, 
375 sq., see Blessings, Curses, 
Oaths; auspicious and inauspicious, 
ii, 26-31 

Sponge fritters, i. 180, ii. 165, 166, 
292 

Sprenger, Aloys, i. 119, 126, 367 sq. 

Spring, ii. 160; feasts of saints held 
in, i. 176 ; ceremony celebrating the 
entrance of, i. 186 ; playing at ball 
in, ii. 271 ; circumcisions in, ii. 426 

Springs, holy or haunted, i. 66, 73, 79, 
84-88,200,283,285,291,292,323, 

329. 333-336, 35°. 35i> 364, 372, 
376, 380, 389, 392,402, ii. 307, 342 ; 
water from seven, ii. 179; puppets 
thrown into, ii. 267 

Sqalliyin, i. 1S2 sq. 

Squares, as charms or ornaments, i. 
453, 455-460, 467 

Squill, ii. 243 
Staff, the, of the kteh, ii. 114 
Stake, thrust in the ground as ^dr, i. 

527 ; as a curse, ii. 300 
Stamping, ii. 31 
Stars, i. 129-131, 209, 211, 213, 214, 

217, 218, 328, ii. 164, 166, 340; 
shooting, i. 130, 270, 3^ 

Steel, i. 115, 209, 210, 251, 3o‘5, 306, 
311, 326, 393, 412, 435, 441, ii. 59, 
226, 227, 232, 451, 516, 526 

Steensby, H. P., i. 16 
Steinen, Karl von den, ii. 433 
Stengd, Paul, ii. 515 
Stepping or walking, over something 

as a magical rite, i. 79, 309, 501, 
573, 574, 585, 601, ii. 19, 2S5 ; over 
sacks containing seed, i. 220, ii. 219 ; 
over a charm, i. 239, 252, 253, 361, 
572 sq., ii. 329, 339, 380, 538, 556; 
on ashes, i. 275,295, 312,329; on or 
over blood, i. 275, 312, 527, ii, 122; 
on or over a threshold, i. 295, 373, 
ii* 345, 395 ; over a person’s body, i. 
326,606, ii. 4 ; on 4ydfa, i. 333,341; 
on a spirit, i. 377 ; or leaping over 
bonfires or their ashes, ii. 65-69, 
182, 183, 185 sq.; over bran, ii. 
249; over a sieve, ii. 250; over one’s 
wife to promote her delivery, ii, 
370; over the shaved-off hair of a 
child, ii. 411,413 ; over the foreskin 
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of a circumcised boy, ii. 538, 539, 1 

557 I 
Stetson, G. R., i. 453 i 
Stick, breaking a, i. 608, ii. 172 
Sties, i. 5S6, 595, 606, ii. 11 
Stihara {istikdrd), ii. 56 sg. 
Stinging nettle seed, ii. 358 
— pain, ii. 11 
Stirrups, ii. 305 
Stomach, of the animal sacrificed at 

the Great Feast, ii. 62, 63, 120, 123, 
194 ; of the animal sacrificed when 
a child is named, ii. 389, 394, 396 ; 
remedies taken on an empty, see 
Empty stomach 

— complaints, i. no, 112, 132, 166, 
200, 212, 482, ii. 181, 325, 560. 
See Cholera 

Stone weights, used as charms, i. 438, 
ii. 190 

Stones, saintly enclosures or rings of, 
i. 54-56, 61, 62, 72, 76, 197; people 
transformed into, i 78, 79, 162, 207, 
ii. 174; knocking against or stumb¬ 
ling over, i. 79, 369, 553, ii. 24? 
122, see Stumbling j ritual or 
medicinal use of, i. 95, 96, 116, 156, 
165, 291, 331, 411. 412, 4SS, 505, 
576, ii. 8, 113, 232, 233, 263, 264, 
280, 281, 298, 318, 341 ; precious, 
i. 115, 116, 439, 459, ’i- 9S, 99, 419 ; 
sitting on, i. n6; fights with, i. 
178, 601, ii. 8, 72, 131, 171, 197, 
198, 272 ; from shrines, i. 200, 228 ; 
charms written on, i. 210, 217 ; used 
for ablution or cleaning, i. 235, 278, 
285, ii. 304 ; curses embodied in, i. 
487, 488, 527, 604; used in 'dr- 
making, i. 527 ; throwing down of, 
found on a road, i. 603 ,* the evil of 
dreams transferred to, or buried 
underneath, ii. 48, 485 ; upright, 
placed on graves, ii. 78, 460, 480, 
485, 4^-501, 529 msdlla 
consisting of a row of, ii. 112 ; used 
in divination, ii. 347 ; hi punishing 
huntsmen for misbehaviour, ii. 369 ; 
thrown at a bier or into the air on a 
death, ii. 441 sg,; placed across the 
narrow trough at the bottom of a 
grave, ii. 458, 461, 485, 488, 489, 
498, 529, 544; graves surrounded 
with a ring of, ii. 459, 475, 5^0, $29, 
544, 545, 558; heaps of, put on 
graves, ii. 461, 479,499, 500,529'*'^*,* 

from the grave of an unknown 
person, ii. 556; from the cairn at a 
place where a person has been 
murdered, ii. 559. See Cairns, 
Rocks and stones 

Storax, ii. 302 
Storks, i. 105, ii. 3^9'33^ 
Strangers, the bar aka of, i. 46, 539, 

541 sq.; money given by, i. 94 ; 
patron saint of the, i. l8l ; milk 
offered to, i. 244, 540 ; oaths sworn 
by, i. 500; the ^dr as a boon to, i. 
535-537 ; considered dangerous, i. 
539 potential benefactors, i. 
541 sg.; wnmen, ii. 6, 7, 246; 
graves of, ii. 248, 548, 555, 557 sg. ; 

washing of the dead bodies of, ii. 
444 ; martyrdom of dead, ii. 559 sg. 

See Hospitality 
Strausz, Adolf, ii. 524 
Straw, i. 393, 444, 603, ii. 65, 66, 127, 

182-187, 190, 197 
— -stacks, i. 424 
Struck, Bernhard, i. 114 sg. 

Students, i. 179, 180, 256, ii. 243 sg.; 

holidays of the, i. 225, ii.^42, 46, 75, 
87, 103. See Siiltdn t-idlba 

Stuhlmann, Franz, i. 99-103, 106-108 
Stumbling, i. 79, 270, 369, 409. See 

Stones 
Stumme, Hans, i. 4, 5, 36, 208, 397, 

400, 405 
Stupidity, witchcraft practised for the 

purpose of causing, i. 577, ii. 318, 

553 
Sucking a pregnant mother. See 

Breast 
Sucklings, fitra of, ii. 101 ; method 

of weaning, ii. 123 ; in rites intended 
to lay the wind, ii. 281; burials of, 

ii. 45S 
Sudan, the, i. 208, 210, 379, 381, 383, 

397, 471, ii. 401, 406, 415, 491, 499, 
500, 506, 507, 512 

Suffitio, ii. 514 
Sugar, i. 112, 155, 156, 185, 203, 310, 

338, 344, 346, 577, ii. 288, 297, 332, 
339, 383, 402 

Suicide, i. 281 
Sulphur, i. 115, 116, 127, 248, 430, 

431, ii. 218 
Sultan, the, i. 57-59, 42, 63, 74, 92, 

123, 128, 170, 193, 194, 229, 236, 
241, 244, 256, 257, 291, 357, 485, 
520, 528,- 530, 560,565, ii- 18, 26,30, 
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77, 8i, 112-114, 119, 126, 12S, 236, 
253. 30S; mock-, i. 176, ii. 153 s^, 

Sultan l-k^al, i. 391 
— t'tdl5a, i. 176, ii. 153 sg. 

Summer, ii. 160; circumcisions taking 
place in the, ii. 425 

Sun, the, i. 90, 119-124, 126, 153, 504, 
ii. 191 ; eclipses of, i. 123 

Suna (Sima), ii. 139-141, 143-145, 147 
Sunday, i, 14, 134, 174, 176, 226, 275, 

300, 322, 599, 606, ii. 15, 40,42- 
45» 75» 170, 209, 216, 224, 229 

Sunrise, practices performed before, i. 
77, 79, 89, 90, no, 112, 133, 166- 
168, 213, 217, 257, 326, 327, 452, 

477, 533, 556, 557, 599, ii- 4i, 59, 
69, 70, 164, 169, 189, 322, 557 s^. 

Sunset, charms written at or after, i. 
217 s<^.; acts avoided after or 
shortly before, i. 223, 226, 296-300, 
374, 401, 593, ii. 244-246, 250, 451, 
452, 457, 541 ; cures practised at or 
after, i. 326, ii. 325, 327, 558 ; 
witchcraft practised about, i. 360; 
pitching of tents after, i. 591 ; 
candles lighted at graves after, ii. 
66; grain measured after, ii. 237. 
See Dark 

Sunshine, i. 119, 120, 211, 213, 214, 
239, 253, 256, 257, 296, 329, 342, 
355, 585, ii- 178, 312, 340; prac¬ 
tices supposed to produce, ii. 21, 
172, 199, 202, 272, 274-2S1, 311 ; 
indication of coming, ii. 206, 331 

“ Supernatural ”, the, i. 22, 23, 28, 
32, 260 

Suppliants, i. 543-547, 55^, 5^2, 5^8. 
See Refugees 

SuraiuH-baqarah^ i. 139, ii. 461, 501. 
See Ayatu H-kursl 

n-falaq, i. 155, 312, 444 
— i. 207 sg, 

— H-baSr, i. 155 
i. 139, 155, 156, 207, 214, 

218, 300, 312, 444 sq., ii. 56, 63, 
461, 480 

— i. 312, 444 
— Mixryam, i. 411 
— Muba^nmadf i. 207 
--H-mulk, i. 207, ii. 450, 453, 461, 

474, 480 
—, n-7d$a% ii. 454 
— ^hgadr, i. 207 
— ^l~galam, i. 411 
— W-rdd, ii. 434 

Suratu ^s-^ams, i. 121, 207 
— ta ha, ii. 450, 461 
— H-taubak, i. 155, 156, 207 
— H-wdqi^ah, i. 206 sq. 

—yd sin, i. 139, 206, 207, 214, ii. 450, 
453, 461, 474, 478, 480, 501 

Swaddling-clothes, i. 42S sq., ii. 373, 
381-383,389,393,398,402,412 

Swallows, i. 105, 362, ii. 340 sq. 

Sweeping, i. 297, 374, 557, 558, 595- 
596, u. 75, 242, 386 

Sweet pastry, ii. 104 
— things, magic effects of, ii. 22, 194, 

312, 376, 381 
Sweetmeats, patron saint of the 

vendors of, i. 181 ; dreaming of, ii. 
54; sold at ‘dMra, ii. 61 ; eaten in 
Ramadan, ii. 95 

Swelling, of hands and feet, ii. 122 ; 
of a corpse, ii. 451 

Swellings, i. 156, 157, 166, 403, 556 
Swine’s flesh, ii. 312 sg. 
Switzerland, ii. 154 
Swords, i. 283, 306, 336, 375, 501 sg., 

a. 44, 491 
Sybel, Ludwig von, i. 468 
Sykes, EUa C., i. 418,429,440,472 sg., 

ii- 314 
Sykes, P. M., u. 72, 491, 499, 507 
Syphilis, i 84, 87, ii2, 165, 167, n. 

289, 307, 314, 322, 32s, 332, 483 
Syria, i. 58, 89, 91, 99, 105, 107, 108, 

IIS, 142, 223, 225, 370-375, 399, 
400, 402, 418, 421, 431, 438, 440, 
470, 471, 473. 47S. S43. S62, 563, 
586, 597, 603, 608, a. 19, 32-36, 40, 
41,45, 170, 250, 269, 270, 274, 304, 
306, 311, 315, 321, 333, 335, 340, 

344. 359. 370. 386, 399. 43°. 492, 
502. 50s, 509, 511, 513 sg. See 
Lebanon 

Td*dm. See Sdksd 

— *dla 1‘qbar, ii. 468 
— ds l-mldzmin, t-, ii. 475 
Tdba\ ornament called, ii. 98 sq. 

T^db^a {itdbd't), the, i. 283, 327, 400- 
404, ii. 402, 439 

T^ahdrak. See Suratu H-mulk 

T^ahl^ira de l-mdr, ii. 60, 393 
Tdbut, meaning of the term, i. 63 
Tacitus, C. C., i. 545 
Tada, or brotherhood, i. 526 
Tafdska {tafaska) or iajfdska, ii. 115, 

151 sq. 
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Tafilelt, i. 38 
Tagdrsa, meaning of the word, i. 169 
Tagbdlut I lj7iun (Ait Sadden), i. 291 
TagettaH, ii. 412. See Gar^i 
Tagulla, i. 17S, ii. 167, 194, 215, 217, 

259, 468 
T^agunja and similar names used for 

certain rain-charms, ii. 265-268 
TagMtait^\\. Set Gettdya 
Ta^znt (Tagznt), i. 397, 400 
T^dgytz, ii. 237 
Tdifa, or congregation of a religious 

order, i. 182-184, ii. 449 
Tail, the, of the animal sacrificed at 

the Great Feast, ii. 62, 63, 66, n6, 
125, 282 

Tails of animals, i. 437, ii. 108, 170 
TdjnnUt, i. 394 sq. 
Tajttitit, i. 440, ii. 411. See Gar7i 
Takbir^ ii. 254, 456, 501 
T^akiyUtt (taky^t), ii. 412,413, cf, i. 69. 

See GarTi 
Tdkurt A ddnuh (stone on the road 

between Mogador and Aglu), i. 78 
TdPaint n tmiidit (IgHwa), i. 87 
— unwal n Tsldiaht (Aglu), i. 79 
Talbiyin, i. 170 
Talgomt (small rock near Demnat), i. 

69 sq. 
Tdlla\ or tdlldt, l-mluk, i. 325, 343, 

380 sq. 
Tallqvist, Knut, i. 39, 257, 367, 370, 

418, 419, 439, 443, 463, 471, 473, 

ii- 33 
Tdlsem {tdlsqrri)^ i. 210 sq. 
Tamarisks, i. iii, 442, ii. 233 
TaTnarraq^, ii. IIO, 215 
Tambourines, i. 140, 162, 341, 347, 

349, ii. 53, 61, 81, 82, 138-140, 143, 
144, 146, 266, 426 

Tamda Uglu (pond at Aglu), ii. 342 
Tamgart^ ii. 79, 174-177 
T*dmrt4, i. 361 
Tamza, i. 398, 400 
Tamzgida tdberl^ant (Ait SegrfigSen), 

i. 496 
Tamzgida u^zgar (Ait Warain), i. 496 
Taneja, Y. L., i. 452 
Tpanjawiya, puppet called, ii. 80 
Tanners, i. 178 
Tar, i. 42, 76, 112, 157, 166, 217, 254, 

307, 316, 317, 324, 325, 327, 329, 
360, 412, 449, 558, ii. 17, 27, 179, 
227, 228, 232, 243, 247, 291, 350, 
381, 396 

Tdrffist {tdrffisf)^ i. 246, ii. 181. See 
Rfesa 

Target-practice, i. 74, 242, 522, ii. 43, 
88, 104, 132, 133, 251, j65, 369, 
391, 422 

T^'-argiba {i^argiba, t^^arqeba, i^^arqeb, 

farqtbi), i. 528, 529, 531, 532, 534 
Tartar, i. no, ill, 248 
Tartars, ii. 71, 72, 80, 206 
Tarwait, ii. 46S 
Tashkent, ii. 432, 502, 510 
Tasldiaht (rock at Aglu), i. 79 
Taste, magic effects produced by 

qualities of, i. 310, ii. 3, 22 sq. 

Tattoos, i. 449, 451, 453, 465, 466,475 
Tadnza {taunzd), i. 42S, ii. 9, 411-413. 

See Gussa 

Tayu, i. 398, 400 
Tdzruri, ii, 395. See Zrura 

Tea, at a funeral, ii. 467,468,470,47S, 
522 

T^brldj charm called, i. 20S-210, 218, 
237, 239, 253 

THbyi^, i. 381 
Teda (Eastern Sahara), i. 444 
T^edwera, ii. 421 
Teeth, thrown or held up in the 

direction of the sun, i. 120; buried 
or deposited at a shrine, i. 201; 
grinding of the, i. 270, ii. 34 \ 
dreaming of the falling out of, ii. 
49; falling out, ii. 344, 347; 
smeared with honey, ii. 354 ; dying 
with clenched, ii. 434 sq. 

— of animals, ii. 321, See Tusks 
ii. 99, 418-421 

THjidya, i. 577 
Telephium iiTiperati^ ii. 191 
Trellis, or two united sacks used for 

the transport of grain, ii. 219 .s-^. 
Temperature, practices or events 

influencing or prognosticating the, 
ii. 188, 199, 206, 280, 331 

Ten, i. 446, 501, 565, ii. 229 sq. 

Tent-clolh, pieces of old, i. 437, 523, 
524, 534, ii. 25, 27, 28, 136, 335, 

439. 441, 519 -f?- 
-pegs, ii. 485, 538 
— -poles, i. 222, 495, 520, 533, 543, 

587-589. 591. ii. 25,26,88,103, 108, 
427 

Tents, moving of, i. 224, 319, ii. 75; 
pitching of, i, 269, 294, 318, 319, 
322, 376, 423, 551, 584, 585, 591, 
ii- 24. 25, 348, 349, 394; oadis 
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sworn by, i. 502; taking refuge at, 
i. 520, 521, 543 ; sewing of, i. 590- 
592, ii. 21, 25 sq.; circumambula- 
tion of, ii. 7, 8, 394 ; blackening of, 
ii. 16,17,27; spnnkled with water at 
^dsi^ra, ii. 70 ; offerings to, ii. 162 ; 
fumigated at Midsummer, ii. 183, 
185; burned at Midsummer, ii. 
187 ; mothers of new-born babes 
squeezing their milk on, ii. 394. 
See Jllorb 

Tera, meaning of the term, ii. 3; 
hereditary, ii. 37-40, 363; of all 
residents of Fez, ii, 75 

Terebinths, i. 67 
Terminus, the Roman god, i. 24 
Terra Mater, ii. 222, 269 
TertuUian, i. 39, 427 
Testicles, of the animal sacrificed at 

the Great Feast, ii. 63; women 
prohibited from eating animals’, ii. 

363 
Tethers, i. 173, 202 
TMtwif^ i. 361 
Teucriu7n Chammpiiys, See Send- 

gura 

Teutonic peoples, compurgation 
among, i. 514 ,* hospitality among, i. 
547. See Germany, Scandinavians 

Tfinkdji, L. J., ii. 379 
Tgzza, ii. 229 
Tshami5dn, i. 182-184 
Tkapsia gargafitca, ii. 191 
Theft, bar aka appropriated by, i. 42, 

43, 249 sq., ii. 170, 234; protection 
against, i. 95, 96, 207, 215, 216, 
315. 527. a- 233> 241, 252, 338, 547 ; 
of animals, i. II3, 113, 202, 512; 
omens relating to, i. 130 sq., ii. 30 ; 
oath-taking m cases of accusation 
of, i. 193, 197, 509-513; from 
graves, i. 298, ii. 547 ; from fields, 
i. 512, ii. 228, 233, 234, 241, 252; 
bad fdl, ii. 13 ; persons or families 
that have become prosperous by, ii. 
238. See Thieves 

Thieves, protected against being 
found out or caught, i. 115, ii. 318- 
320, 322, 344, 345. 358, 427, 556; 
helped by saints, i. 181 ; punished 
by saints, i. 189-193, 594; found 
out, i. 353-35^7 37^, ii. 121. See 
Theft 

Thistles, i. 434, ii, 190 
Thomas, N. W., ii. 148, 173 

Thomas Aquinas, i. 20 
Thompson, R. Campbell, i. 91, 93, 

440, 470, 476 
Thorburn, S. S., i. 115, 116, 414, 415 

420, 433, ii. 3S4, 3S5, 415, 492, 502, 
510, 511, 536 

Thorndike, Lynn, i. 19, 20, 30 
Thoms, i. 434 sq., ii. 31, 37S, 461, 

479, 530 
Thought, bringing about the event 

thought of, i. 422, 603 
Thracia, ii. 154 
Threads, twisted, i. 574; from the 

web, i. 575 
Three, i. 67-69, 71, 79, 80, 85-88, iiS, 

124, J27,136,142,155-157,167, 
211, 227, 235, 244, 246, 255, 258, 
268, 281, 294, 297, 305, 326, 329, 

330, 332, 334, 337, 342, 343. 360- 
362, 402, 403, 424, 430, 434, 435, 

495, 501, 505, 507. S17, 537, 542, 
547, 551, 552, 556, 573, 574, 576, 
578, 581, 584, 5S5, 589, 599, 607, 
ii- 4, 7, II, 24-26, 31, 44, 55, 57, 
66, 68, 69, 117, 124, 128, 130, 167, 
176, 177, 179, 1S3, 185, 187, 189, 
207, 215-21S, 235, 244, 245, 257, 
265, 268, 274, 277, 284, 289, 290, 
294, 298, 306, 307, 311, 320, 327, 
328, 333, 338, 349, 350, 352, 370, 
371, 374, 384, 390, 391. 394, 396, 
397, 400, 402-404, 445, 448, 454, 
455,459-462,469-471,473-477,480, 
492, 497, 498, 504-511, 515, 516, 
524, 533-535, 542, 543, 546, 548, 
557 J-f. 

ThresHng, i. 427, n. 40, 41, 44, 207, 
228-237 

— -floors, i. 106, 198, 220, 229-231, 
237, 241, 254, 304, 305, 307-309, 
311, 319, 321, 322, 363, 503, 504, 
551, 594, 598, ii. II, 29, 34, 69, 
183-185,193,198,227-243,276-278, 
357 

Thresholds, i. 87, 116, 241, 249, 294, 
295, 307, 30S. 315-318, 322, 361, 
372-374, 388, 401, 402, 410, 527, 
528, 549, 558, 573, 574, 594, u. 6, 
19, 29, 70, 122, 123, i8i, 192, 285, 
339', 345, 395, 396, 516, 556 

Throat, a sore, i. 67, 75, 190, ii. 314; 
the, of the animal sacrificed at the 
Great Feast, i. 444, ii. 121, 124: 
of the animal sacrificed when a 
child is named, ii. 390, 392, 394 
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Throats of animals, ii. 290, 320 
Thumbs of a dead person, tied to¬ 

gether, ii. 447, 539 
Thunder, i. 118, 119, 163, 307, ii. 124, 

176, 180, 183, 193, 206, 294 
Thursday, i. 79, 132, 133, 168, 174, 

176, 179, 205, 215, 217, 224, 225, 
236, 247, 276, 285, 291, 300, 322, 
447, 594, ii. 43-45, 75» 89, 209, 224, 
229, 400, 423, 465, 480, 4S1, 511, 

534-536, 545 
Thurston, Edgar, ii. 279 
Thyme, ii. 59, 161, 182, 185, 191, 192, 

194, 358 
Thymiaterion, i. 395 
Tibetans, i. 478 
Tibullus, i. 431 
Tidikelt, i. 99, 123, 436, ii. 531 
Tigdrsi, meaning of the term, i. 169 
Tihriltj ii. 163 
Tsijaniyin, i. 182-184, 187, ii. 456 
Timbuctoo, i. 381 sq.^ ii. 496, 507, 511 
TimzzilHt^ meaning of the word, i. 61 
Tin-wares, ii. 61 
Tissot, Ch., i. 396 
Toads, i, 268 sq,, ii. 343-345, 555 
Tobacco, smoking of, i. 238. See 

Smoking 
ToHt, ii. 503 
Todd, Mrs. M. L., ii. 44 
Toes, itching of, ii. 35 sq.\ husband 

promoting his wife’s delivery by 
washing one of his big, ii. 370; 
tying together a dead person’s big, 
ii. 435, 447, 491, 515, 539 
knocking one’s, see Foot 

Tongue, turning backwards the tip of 
the, i. 436 ; biting one’s, i. 580 

Tongues of animals, ii. 288, 318, 320, 

363 
Toothache, i. 605, ii. 124, 321, 364, 556 
Topinard, Paul, i. 16 
Tomauw, N. von, ii. 407, 432 
Torres, Diego de, ii. 463, 537 
Tortoises, i. 85-87, 229, 267, 269, 292, 

339, 463, 464, 575, li- 300, 34^ sq. 
Totemism, i. 383-386, 569, ii. 39, 363 
Tourmaline expedition, the, i. 163 
Toutain, J., i. 40, 78, 83, 120, ii. 37S, 

395 
Towns, corpses not to be brought into, 

ii. 542, 544 
Toys, selling of children’s, ii. 61 
T^qaf {atqqaf), i. 73, 210, 211, 253, 

57J-577, 579, ii- 332, 555-557 

Trades, patron saints of, i. 179-1S1 
TraHa, ii. 462 
Travelling, fasting in Ramadan not 

obligatory when, i. 135, ii. 91 sq. ; 
rites connected with, i. 207, 210; 
on a Friday, i. 224 sq; made 
possible by the i. 536 sq.; 
refrained from at certain periods, 
ii. 77, 131, 175 ; dying while, ii. 
559 sq. See Hospitality, Journey, 
Return 

Trays, designs on, i. 452,455, 456,458; 
oaths sworn by, i. 504 

Treasures. See Money 
Trees, holy, i. 66-69, 74-77, Si, 82, 85, 

190, 200, 259, 260, 389, 553, 556, 
562 sq. ; cutting down, i. 74, 224, 
282 ; shining, i. 162, 282 ; haunted 
by spirits, i. 282, 373, 389 ; having 
a branch broken at Midsummer, ii. 
196 

Trembling, ii. 340, 347 
Tremeame, A. J. N., i. 379, 470, ii. 

19, 44-46, 287, 352, 355, 514 
Trenga, Georges, ii. 371 
Triangles, as charms or designs, i. 

465-467, 474 sq.; two intersecting, 

i. 465, 475 
Tribady, i. 485, 579 
T^rzd {tridy ttrld), ii. 62, 166, 214, 217 
Triplets, i. 47, 199, ii. 404 
Tripoli, i. 6, 430, 445, 47©, 473, ii- 44, 

263, 306, 493, 494, 496, 501, 502, 
527, 536 

Trumbull, H. Clay, i. 542, 549, ii. 40, 
493, 534 sq. 

Trumpets, ii. 91 
X^nna, ii. 462 
TMa, ii. 8, 164 
TtdbdU^ i. 283, 403. See TSab‘a 
Tuareg, i. 83, 123, 125, 126, 226, 377, 

378, 420, 421, 451, 478, 543, ii. 30, 
41, 45, 416, 432, 500, 502, 504, 508, 
550 

Tuchmann, J., i. 216, 468, 470 
Tuesday, i. 165, 174, 217, 275, 287, 

300, 301, 329, ii. 42, 43, 45, 46, 75, 
251, 399, 400, 420 

Tugs of war, i. 600, ii. 72, 104, 105, 
131, 132, 137, 198, 271 sq. 

Tulba. See Scribes 
tully, Richard, ii. 493, 494, 496, 501, 

502, 527, 536 
Tummit, ii. 216 sq. 

Tunis, i. 16, 401, 430, 439, 445, 453, 
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463-465, 470, 471, 473-475, ii- 26, 
58, 64, 71, 74, 76-7S, 84, 85, 306, 
313,347,351,385,431,432,491-494, 
504, 514, 531 

Turbans, i. 201, 497, 520, 536, 554, 
559, 564-567, ii* 33, 52,115, 256-258, 
262, 264, 267, 270, 558 

Turift {iurift). See G^lya 

Turkey, i. 440,442,473, ii. 493,497 
Turks, i. 143, 463, 474, ii. 45, 71, 72, 

263, 509 
Turner, George, i. 478 
Turnips, ii. 165, 259 
Turtle-doves, i. 105, ii. 33B 

Tusks, boars*, used as charms, i. 463, 
464, 472 sq„ ii. 314 

J'waif. See Tdifa (sing.) 
Twins, i. 423, ii. 402,403,406 ; mothers 

of, i. 47, 199, ii, 403 sq. 

Tying of rags, hair, etc., to saintly 
objects, i. 26, 27, 68, 70, 73, 76, 77, 
81,85,1S8,189,201,553-556,562 sq. 

— up, a bride, i. 583 ; the rain, ii, 
279; the wind, ii, 281 sq. See 

Jaws of a dead person 
Tylor, Sir E, B., i. 14, 311, 386, ii. 35, 

53 
Typhoid fever, i. 89, 90, 165, 167, ii. 

358,361 
T^zmtm l-dmdr or i^zmlm Parwdk, 

ii. 89 

Ubach, E., ii. 142 
Udders of female animals, ii. 343, 379 
Ug'^nd, ii. 376, 379 
Uhlhom, G., ii. 533 
Ujda, Berber-speaking tribes in the 

neighbourhood of, i. i, 7 sq, 

Ulad bel la-Umar (Uldd bel 1-Hamar, 
Uldd ben 1-Hamar), i. 264, 271, 
274, 275, 277, 300, 301, 328, 344, 
350, ii. 42 

— (Ulad) Biltwajen, i. 71, 163 
— (Ulid) d-Dwib, i. 44 

-^(5kd)Hlifa,i. 259 
— (Ulad) MIsbah, i. 157, 240 
— (Ulid) Mui li-Qsor, ii. 412 
— (Ulid) Sidi Abdlhidi, ii. 43, 209 
— (Ulid) Sidi Al^ed, ben Brahim, 

i. 157 
Ulcers, h. 294 
Umbrella, the shereefian, i. 256 sq, 

Ummj-jnun, i. 338, 345-347 
Umm Rbe‘, i. 6, 179, 570 
— 9-§uby|n, i. 400, 401, 404 

Uncanny or unusual phenomena 
or events, regarded as “ super¬ 
natural ** or attributed to “ super¬ 
natural *’ causes, i. 21-26, 49, 146, 
260, 372 ; attributed to spirits or 
causing their appearance, i. 26, 269- 
272, 276, 368-370, 377, 378, 384, 
387-390, 409, 410, 539 ; bad/a/, ii. 
32-35 

Uncle, euphemistic term fora maternal, 
ii. 29 ; circumcision arranged by an, 
ii. 420, 428 

Uncleanness. See Cleanness and un¬ 
cleanness 

Upright position, beliefs referring to 
^an, i. 221, 528, 552, 580, 603, ii. 126 

Oqiyit i. 155. See Ftok 

Urinary bladder, the, of the animal 
sacrificed at the Great Feast, ii. 123, 
127 

— organs, ii. 272 
Urination, i. 115, 234, 275, 280, 282, 

295» 297, 300, 305, 329, 362, 409, 
410, 452, 485, 573, ii. 264, 265, 286, 
290, 291, 304, 306, 316-31S, 322, 
334, 335. 338, 357 

Urine, i. 212, 360, 585, ii. 22-24, 5o, 
2S6,290, 294,301, 306,317, 343,555 

Urkimn^ ii. 165 
Urrestarazu, Francisco de A. de, ii. 

41-43. 45 
Usener, H., ii. 155 

Vandals, the invasion of the, i, 16 
Van-Lennep, H. J., i. 75, 415, 430, 

542, ii. 415, 416, 493, 500, 502, 509 
Varro, M. Terentius, ii. 155, 503, 515 
Vasishtha, i. 54S 
Vassel, Eus^be, i. 401, 430, 439, 441, 

442, 463, 465, 471, 473, ii. 351 
Vassel, Philipp, i. 186, 495, 509 
Vedic h3mms, ihe, i. 26, 476, 491, 546 
Vegetable gardens, i. 106, 230, 232, 

237, 240, 260, 319, 421,422, 436 sq,y 

ii. ir, 49, 176, 177, 183-185, 187, 
189-191, 209, 25J, 252, 388 

Vegetation, the spirit or god of, ii. 79, 
150, 151, 155. 202 

Veiling the face, i. 427 sq, 
Vendidad, i, 476, ii. 543 
Verhascum sinuatum^ ii. 1S5 
Vermin, i. 240, ii. 183, 191, 192, 237, 

241, 243, 252, 291, 294. See Fleas, 
Lice 

Veterinary saints, i, 167 
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Villes et Tribus du Maroc. Documents 

et renseig?i€me7its publics sous les 

auspices de la residence generale par 
la mission scientijique du A/aroc, i. 

393, 433, 464, 5^6, ii. 67, 79, 165, 
166, 184, 194 sq. 

Villot, E., i. 105, 277, 419, ii. 333, 335, 

431, 493, 495, 500, 506 
Vinegar, i. 107 sq. 

Vines, i. 283, ii. 190 
Violins, ii, 81 
Virgilius Maro, P., i. 141 
Vishnu, The Institutes of, i. 546 sq. 
Vishnu Pur ana, i. 546 | 
Vivian, Herbert, ii. 493 
Vloten, G, van, i. 366, 36S, 370, 3S6, 

399, 412, 562, ii. 337 
•Voice, substances affecting a person’s, 

i. 577, ii. 288, 289, 363 
Voinot, L., i. 99, 123, 436, ii. 531 
Votyak, ii. 510 
Vowel signs, i. 217 
Vows, i. 515-517 
Vultures, ii. 336 

Wid Dra, i. i, 37, 287, 364, 498, ii. 82 
— g-Gzim ben ZekkSm (Fez), i. 393 
— 1-ihud (outside Tangier), i. 289 
— Sus, ii. 321 
Wdlda, i. 91, 167, 172-174, 181, 202, 

402, 553, 554, 558, ii- 218, 221, 284, 
343, 368 

Wahrmund, Adolf, i. 40,144,216, ii. 84 
Wailing, in connection with a death, 

ii. 374, 436-442, 455, 461, 474, 493" 
495, 507, 508, 510, 515, 517-519 

— women, professional, ii. 437, 463, 
474, 494, 518 

Wain, T., i. 143 
Wdlima, i. 349 
Wallin, G. A., i. 93, 122, 426 
Walnut root or bark, i. 113, 126, 134, 

310 sq., ii. 73, 74, 88, 92, 103, 108, 
109, 116, 143, 172, 383, 384, 391, 
393, 396, 427, 471-473, 553 

Walnuts, i. 107, ii. 482 
War, i. 71, 98, III, 237, 529, 530, 533, 

565, 566, 598, ii. II, 12, 74, 472, 
559 \ holy, i. 43, 44, 71, 74 sq., ii. 
465, 546, 559 sq. 

Warga, the river, i. 539 
Warts, i. 118, 126, 166, ii. 325, 343 
Washing, of hands, i. 43, 197, 332 sq., 

see infra i before a religious feast 
and on Fridays, i. 235 sq.; of wool, 

VOL. II 

• 
i. 254 sq., ii. 75,301 ; of a little child, 
i. 291, ii. 385, 386, 388; over the 
fire-place, i. 293 sq.; -wfith water 
kept inside the house over night, i. 
299; precautions taken when, i. 
304; with water from a haunted 
spring, i. 329 ; of a dead person, i. 
404, ii. 435, 443-447, 449, 450, 459, 
464, 495, 510, 526, 527, 532, 541, 
545, see Water ; tabooed to guests, 
i- 539; of the hoes used for the 
digging of a grave, ii. 460, 543 ; of 
hands in connection with a burial, 
ii. 460, 499, 514, 545 ; of hands or 
face prohibited in connection with a 
death, ii. 469, 471, 522, 540; or 
abstinence from washing of clothes, 
see Clothes. See Ablutions, Bath¬ 
ing 

Washing-boards, ii. 443,^54, 544, 555 
Water, the baraka of, i. 88 sq.; at 

^dMra, i. 88, 311, ii. 69, see Water 
rites; at Midsummer, i. 88, ii. 
196 sq., see Water rites; curing 
illnesses and infertility caused by 
spirits, i. 88, 89, 327, 375 ; shun by 
spirits, i. 88, 264, 299, 313, 314, 343, 
344, 349, 375, 4oi, h. 382, 525, 530, 
532 ; haunted by spirits, i. 88, 276, 
290-293, 299, 304, 307, 314, 342, 
371,372, 393, 504, ii- 197 ; pouring, 
especiahy hot, on the ground, i. 114, 
395, 300, 312, 371, 374; from 
shrines, i. 200, 204 ; from mosques, 
i. 204 sq., ii. 372 ; urination and 
evacuation in, i. 234, 275, 280; 
certain taboos relating to, i. 251,580, 
607, ii. 197 ; charms sensitive to, i. 
252, 253, 571 sq.; pouring hot, into 
the drain or water-closet, i. 275, 
295 ; not allowed to touch, or be 
drunk by, a little child, i. 291, ii. 
385 sq.; brought into contact with 
fire or the fire-place, i. 293, 294, 305, 
312, 373 ; poured on ashes, i. 295, 
312 ,• used against the evil eye, i. 
433; oaths sworn by, i. 504 sq. ; 

offered to a stranger, i. 540, 544, 
549; which has been used for the 
washing of a dead person, i. 575 
ii. 76, 446, 447, 459, 513, 541, 555 ; 
used to prevent the return of an 
undesired visitor, i. 594; offered to, 
or sprinkled on, a bride, ii. 8, 263 ; 
meeting a person carrying, ii. 41 ; 

2 S 
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dreaming of, ii. 51 sq.\ given in 
charit>% ii. 71, 73, 80, 4S1-4S3, 531 ; 
poured or sprinkled on graves, ii. 71, 
So, 459, 460, 474, 475, 47S, 4S0-483, 
49S, 499. 530-532 ; poured into 
the mouth of an animal which is 
to be sacrificed at the Great Feast, 
ii. 117 ; ploughmen forbidden to 
remove the earth from their slippers 
or feet and the plough-share wth 
w^ater, ii. 219, 274 ; not to be taken 
to the threshing-floor, ii. 229 ; sieve 
sprinkled ^vdth, ii. 250; boiled in 
order to stop rain, ii. 276; sheep 
sprinkled with, after being sheared, 
ii. 301 ; prohibition of shooting at 
targets over, ii. 369; in rites in¬ 
tended to promote a woman’s 
deliverj", ii. 370-372 ; in a rite con¬ 
nected with the naming of a child, 
ii. 390; dripped into the mouth of 
a dring person, ii. 434, 435, 491, 
492j 525, 530 ; thrown on a bier or 
on the road w’hen a funeral pro¬ 
cession passes, ii. 457> 5^3: 
542 ; the hdyik with which a dead 
body was covered sprinkled with, 
ii, 460, 543 ; drunk from special 
vessels after a death, ii. 469, 540; 
vessels filled with, put on graves, ii. 
481,499, 531 ; put on the spot where 
a person died, ii. 510, 535 ; purifica¬ 
tion with, after a burial, ii- 514 sq. 

Water rites, practised at ii. 65, 
69-72, 198, 481-4S3, 531 ; at Mid¬ 
summer, ii. 71, 72, 187-189, 194, 
197-199, 203 sq.; connected with 
European carnivals, ii. 86 ; practised 
at the Great Feast, ii. 131 ; for the 
purpose of producing rain, ii. 261- 
265, 267, 273, cf. ii. 219, 274 

-buckets, i. 304 
-closets, i. 206, 216, 280, 371 sq., 

ii. 24 
— -jars, i. 429, 596 sq., ii. 48, 73, So, 

425, 499, 531 
-melons, i. iii, ii. 193 
-sellers, i. 177, 180, 185 ry. 
— supply, cutting off the, i. 593 
Waterfalls, holy or haunted, i. 66, 88, 

372 

Waterskins, i. 250, 251, 597 
Watson, R. Spence, i. 38, 153 
Waves, seven, i. 89, 90, 158, 327, ii. 

189 

Wax, i. 21S, 252 
— candles, i. 239, 2S5, 33S, 557, h. 

66, 390 39S sq. See Candles 
Wa\'te, William, i. 5S3, ii. 154, 513 
Wazzan, shereefs of, i. 37, 38, 41-43, 

65, 154, 157, 1S3, 194, 357, 443’ 
496, ii. 292, 293, 389, 410 sq. 

Weak, patron saint of the, i. iSo 
Weasels, ii. 323 
Weather, the, rites practised for the 

purpose of influencing, i. 90, 91, 
163, ii. 231, 254-282 ; influenced by 
saints, see Saints. See Rain, Snow, 
Temperature, Wind 

Weavers, of silk, i. 177 ; of wool, i. 177 
\Vea\'ing, i. 254 sg., ii. 34, 75, 263 
-stools, i. 574 
Webster, Hutton, i. 143 
Weddings, i. 5, 107, 116, 1S4, 19S, 

255. 274, 303, 306-30S, 314, 370. 
420, 442, 516, 5Si'5S4, 5S7-589, 
59S, 602, ii. 8-10, 18-20, 22, 40-44, 
46, 53. 65, 76, 77, 247, 263, 270, 
27s, 276, 27S, 279, 295, 296, 311, 
312, 363, 374, 452, 471-473. 522, 
540, 544 

W'ednesday, i. 176, iSo, 217, 245, 249, 
275. 276, 287, 301, 329, 333, 499, 
ii. 43, 44, 75, 210, 399, 400, 414, 

^420, 428, 534 
W'eeding the fields, ii. 221-223 
Weeks, John H., ii. 40 
Weeping, i. 251, 273, 309, 539, ii. 30, 

3L 47. 53; wailing of dead 
persons, i. 45, ii. 454, 4S2, 504, 531, 
540, 541, 547, 559; as a rain-charm, 
ii. 264, 265, 270, 273 ; of mourners, 

ii- 435. 43^. 442- 475. 493. 494. 5lo. 
517. 555- Wailing 

Weights, stone, used as charms, i. 438, 
ii. 190 

Weinhold, Karl, i. 547 
Wellhausen, J., i. 51, 75, 78, 93, loi, 

102, 119, 132, 366, 368, 370, 371, 
373. 375. 382, 3S6, 387. 390, 399. 
413. 427, 439-441. 489. 514, 543. 
569, ii. 2, 3, 14, 74, 255, 333, 351, 
414, 430, 494-496, 498, 499. 503. 
506, 508, 51S, 520, 521, 530, 532, 
541,542, 551 

Wells, new, i. 88, 304; haunted, i. 292, 
300, 304, 323, 371 sq.; digging of, 
i* 304, 319-322, 376, 551. ii- II ; 
dried up, i. 357; oaths sworn by, 
i. 505; charms causing impotence 
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throwTi into, i. 571 ; burning 
branches thro'wni into, ii. 69. See 

Springs 
Wellsted, J. R., ii. 431, 507, 511 
Welsh, compurgation among the, i, 514 
West wind, i. 163, ii. 129, 195, 206, 

231, 234, 282, 323 
Westermarck, Edward, i. 22-26, 28, 

32, 34, 47, SS, 93, 107, 113, 116, 
143, 164, 193, 198, 236, 240, 242, 
253, 263, 274, 302', 303, 306, 308, 
310, 314, 315, 324, 388, 409, 411, 
421, 427, 428, 435, 437, 438, 442, 

443. 452, 475. 481, 489. 490. 526, 
533. 534. 540, 546, 550. 563. 564. 
567. 572, 573. 578, 582-584, 588- 
590. 598, 602, ii. 6-8, 18-20, 22, 
65, 1S2, 199, 201, 20S, 223, 250, 
263, 294-296, 313, 374, 378, 405, 
423, 424, 430, 433, 517, 520, 522- 

525. 529. 533. 542, 545 
Wetzstein, J. G., i. 83, ii. 493 
Wheat, i. 106, 108, 109, 127, 221, 223, 

239, 31S. 338, 339. 59°, 592, 398, 
602, ii. 8, 20, 60, 96, 100-102, 
163-166, 181, 187, 192, 193, 207, 
208-253 passim, 263, 272, 273, 292, 
294, 305. 372, 376, 400, 401, 541 

Whip, the schoolmaster’s, i. 600 
"Whirlwinds, i, 269, 270, 368, 369, 

374 sq. 
Whispering, i. 168, 253, 314, 343, 354, 

361 sq., ii. 216, 218, 238 
Whistling, i. 270, 286, 287, 296, 369, 

370, 409, ii. 34 
WEite, i. 51, 60, 98, 99, 125, 128, 156, 

166, 211, 217, 218, 236, 264, 265, 
274. 317, 320, 326, 330, 331, 337, 
345. 350, 382, 391. 437. 448, ii. 15. 
18-20, 24, 49, 51, 65, 116, 203, 278, 
281, 285, 287, 295, 310, 311, 329, 
331. 337. 338, 356, 359, 379, 38S, 
428, 469, 473, 496, 507, 523, 526 

Whitewash, i. 68, ii. 305 
Whitewashing holy places, i. 51, 54, 

59, 60, 71, 165, 172, 236, 508, ii. 
112 ; grave monuments, ii. 485 

— houses, refrained from as a mourn¬ 
ing rite, ii. 77, 471, 522; causing 
sunshine, ii. 172, 278 

Whooping-cough, i. 112,165,196, 211, 
271, 326, 556, ii. 18, 288, 290, 303, 
3^4. 558 

W’^idows, certain customs or beliefs 
relating to, i. 535, ii. 7, 187, 262, 

3S6, 441 ; fitra or other alms given 
to, ii. loi, 163, 241, 242, 244, 253 ; 
mourning of, ii. 375, 3S6, 473-475. 
506, 507, 522 sq.; pregnant, ii. 453, 
455. 473 

WEe, means of making a husband 
affectionate, kind, or submissive to 
his, i. 126, 127, 164, 553, 577, 5S4, 
5SS sq,, ii. 180, 194, 288, 301, 318, 
343?^ 396, 552. 553. 555 \ of 
causing a husband to dislike his, 
i. 212, 577, ii. 373; leaving her 
husband and compelling another 
man to marry her, i. 533-535, 550 ; 
guests provided with a temporar}", 
i. 538 sq, \ means of preventing a 
husband from taking another, i. 
574. 575. 5S0, ii. 194, 343. 544. 552, 
555 ; of causing quarrel between 
husband and, i. 577, ii. 23, 35S; of 
giving a husband power over his, i. 
588 ,* beaten with a broom, i. 595 ,* 
“present” given for a, ii. 16; means 
of making a bride a good, ii. 20; 
sacrifice made on behalf of one’s, 
ii. 118-120; means of making a 
husband indifferent to the behaviour 
of his, ii. 180, 31S, 358, 552-554; 
revenging herself on an offensive 
or unfaithful husband, ii. 554 sq,; 
husband revenging himself on an 
unfaithful, ii. 554 sq,\ killing her 
husband by witchcraft, ii, 554; 
preventing her husband from having 
intercourse with other women, ii. 
555 Husband 

Wfgzen .(cave among the Ait Warain), 
i. 283 

Wild-boars, i. 409, 463, 472 sq,, ii. 27, 
3^2-315 

-doves, i. 105, ii. 557 sq. 
Wilken, G. A., ii. 499 
Wilkin, Anthony, i. 16, ii. 500 
William of Auvergne, i. 20, 29 sq. 
Wilson, C. T., i. 58, 75, 83, 120, 192, 

370, 372, 376, 399, 418, 419. 425, 
429, 440, 444, 470, 472, 562, 597, 
608, ii. 30, 240, 333, 335, 380, 492, 
497,498, 502, 503, 505, 511, 533, 536 

Wilson, J. Leighton, i. 550 
Wilson, S. G., i. 115, 142, 418, ii. 415, 

416, 493 
Wind, the, i. 78, 129, 213, 291, 327, 

351, 361, 376 ; influenced by saints, 
i. 90, 91, 163, ii. 231 ; methods of 



^28 RITUAL AND BELIEF IN MOROCCO 

• 

raising, i. 291, ii. 231, 232, 251, 
270, 280 sq. ] of laj'ing, i. 291, ii. 
123, 125, 281 sq,; omens relating 
to, ii. 129, 195, 311, 323 ; in hdiyqji 

and the ndtdk, ii. 175-177. See 

East -wind, South -wind, West wnd, 
Whirlwinds 

Wmdus, John, i. 48, 198, 423, ii. 255, 
463, 539 

Wine, i. 151, 152, 253, ii. 27 
Wings, of bats, ii. 328 
Winnowing, i. 427, ii. 230-232, 26S 
Winter, ii. 160; ceremony celebrating 

the entrance of, i. 185 sq. 

Witchcraft, i. 29, 73, 88, 89, 94, 116, 
129, 130, 186, 192, 19S, 242, 243, 
246, 248-250, 270, 276, 327, 360, 
361, 391, 423, 428, 570-5^0, ii. 5, 6, 
16, 22, 23, 5S-60, 169, 170, 178, 179, 
1S8, 190, 194, 275, 291, 297-299, 
307, 322, 325, 328, 332, 338, 339, 

343, 345-347, 373, 3^5, 393, 399, 
556 sq. 

Witches, i. 46, 276, 570, 571, 579, ii. 

344, 399, 553 
Witnesses, i. 509-514 
Wizards, i. 345, 570 
Wolves, i. 368 
Women, abstaining from work on 

certain occasions, i. 14, 134, 226, ii. 
40, 87, 103, 104, 109, 131, 224, 387, 
400, see also Work ; old, i. 46, ii. 7 ; 
addicted to witchcraft, i. 46, 186, 
276, 39L 570 sq., ii. 6, 170, 318, 
322; parturient or lying-in, i. 47, 
199, 230, 273, 302, 303, 310, 311, 
421, 422, 577, ii. 4, 5, 92, 102, 320, 
326, 342, 343, SJo^WP^sHm, 457, 
465, 559 sq.; holy or soothsaying, 
i. 51, ii. 56, see L^a-; barren 
or childless, i. 74, ii. 7, 187, 196, 
267, 277, 281, see Barrenness, Off¬ 
spring; excluded from the annual 
feasts of certain saints, i. 177, 196 ; 
from the ssdwia of the T^ijanipn at 
Tangier, i. 184; from certain 
saint-shrines, i. 196; dangerous to 
baraka, i. 196, 230, ii. 228, 243; 
forbidden to tread on threshing- 
floors, i. 230, ii. 228 ; to go into 
granaries, i. 23a, ii. 243 ; to enter 
vegetable gardens, i. 230, ii, 251 sq.; 
menstruating, i, 230, 232, 577, ii. 4, 
5, 92, 358# 434 ; iiunted by jniin, i. 
272, 276, ii. 6; kidnap|)ed, i. 274, 

534; liable to be struck by jnun, j. 
27S sq.; as guests, i. 279, 541, ii. 
6, 7, 4^9, 524, 540 ; fear of the eyes 
of, i. 420, 428, ii. 6 ; seclusion of, i. 
423 ; veiling of, i. 427 sq.; curses 
of, i. 490 sq., ii. 6 ; as asylums, i. 
490; as witnesses, i. 511-513; 
oaths taken by, i. 514 sq.; 'dr cast 
on, i. 522, 524, 532 ; cast by, i. 523, 
524, 532-535; girls, or young 
married, sent as ^dr, i. 529, 530, 534 ; 
men dressing in the clothes of, i. 
580 ; using the slippers of a man, i. 
580; putting on their heads the 
turban or fez of a man, ii. 33; 
contempt of, ii. 6; married, dressed 
up in Rajah or Sa^ban, ii. 90; 
visiting the Qarwi3in during the 
27th night of Ramadan, ii. 97; 
men dressed up as, ii. 130, see 

Masquerades; excluded from the 
meal inaugurating the first plough¬ 
ing season, ii. 213; luckiness of ex¬ 
ceptionally fertile, ii. 231, 259, 267 ; 
from other villages, not allowed to 
grind com, ii. 246; sometimes asked 
to walk about in a vegetable garden, 
ii. 252 ; married a second time to a 
bachelor, ii. 262, 277; whose first¬ 
born child was a boy, ii. 279; 
taming quarrelsome, ii. 288; de¬ 
prived of their singing voice, ii. 288 ; 
means of finding out the secrets of, 

33^ J prohibited from eating 
certain parts of animals, ii. 363 sq.; 
whose children have remained alive, 
ii. 402 ; wailing on the death of, ii. 
440, 518; burials of, ii. 452, 453, 
458, 460, 496-498, 53L 537 ; taHng 
part in a funeral procession or not, 
ii. 455, 456, 497 ; graves of, ii. 460, 
480, 500 sq.; mourning for, ii. 472 ; 
graves visited especially by, ii. 480, 
481, 510; pregnant, see Pregnancy; 
various mourning rites performed by, 
see, besides Mourning rites, Hair, 
Scratching or defiling the face or 
other parts of the body, Wailing, 
See Girl, Girls, Widows, Wife 

Wonder, the feelfiig of. See Uncanny 
or unusual phenomena or events 

Wood, John, i, 542 
Wood-lice, ii. 168 
Wood-Martin, W. G., i. 491 
Wool, i, 156, l66, 251, 354, 2SS. 258, 
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449, 503, ii. 19, 59, 75. 285, 286, 3or, j 
359. 3^4^ 3S9 1 

Words. See Sacred words, Spoken 
words 

Work, abstinence from, i. 14, 134. 
224-226, ii. 40, 74, 75, 87, 90, 103, 
104, 109, 131, 176, 177, 196, 207, 
3S7, 400, 466, 467, 470, 471. 516, 
524. See School holidays 

Wounds, healing of, i. 109, 110, ii. iSi, 

m, 293. 301-303. 342, 393- 396, 
419,421-423,425-429 

Wrede, A. voa, i. 371-373. 344. “• 
491. 493. 498, 300 

Writing-boards, i. 197, 200, 214, 217, 
239, 256, 493, 494. 559. 560, 600, 
ii. 64, 65, 96, 260, 261, 279 

Wrongdoing, polluting, i. 237, 238, 
353, ii. 12 sg.; certain saints 
opposed to, i. 498 

IViird, i. 183 
Wuttke, Adolf, i. 225, 415, 419, 593, 

ii- 335. 513, 5H, 516, 539 

Yahve, i. 568 sg., ii. 430 
Yanbo‘, i. 38, 136, ii. 148 
Yawning, i. 270, 369, 409, 411 
Yeast, i. 86, 106, 223, 298, 316, 330, 

374, 541, ii. 117, 163, 164, 169, 210, 
• 211, 227, 243, 248, 24^, 292, 319, 

401. 423, 454, 461, 470 
Yellow, i. 264, 274, 330, 332, 333, 344, 

345. 350. 443. ii- 21 
Yusfiyin, i. 182, 184 

THE 

Zakdt, or legal alms, i. 134 ii, 
73 

Zdr, i. 379 
Zdwia, meaning of the term, i. 65 sg.; 

unclean individuals struck by /««« 
if entering a, i. 296 

Zemzem, the well, i. 137, 352, ii. 69, 
iSo, 207, 449, 458, 483, 527, 529 

Zeima muldi ^Abdsslam (Bni ‘Aros), 
i. 71 

Zktat, i. 537 
Zettersteen, K. V., i. 153 
Zeus, i. 24, 545-548 
— -Ammon, i. 100 
Zgdrtt, i. 92, 125, 314, 321, 358, 359, 

585, 592, ii. 30, 73, 88, 97, 221, 222, 
226, 296, 297, 320, 345, 374, 387, 
388, 392, 393, 398, 402, 419, 422, 
425, 452-455. 472, 496, 538 

Zgel'^, Z-, the shereef, i. 157 
Zidra (zzydrd), meaning of the term, 

i. 169 
Zig-zag lines, as designs, i. 467 
Zima (lake in the Hamar), i. 66 
Zipporah, ii. 430 sg. 

Zonaras, loannes, ii. 354 
Zoroastrianism, i. 26, 118, 476, ii. 

543 
Zrura, ii. 381, 410. See Tdzrurt 
Ztdta, i. 537 
Zukri, i. 359 
Zulus, i. 478 
Zwemer, S. M., i. 402 
Zzahra, the name, ii. 405 sg. 

END 
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